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ABSTRACT 
The end of the nineteenth century witnessed a Gothic literary revival, which 
included the publication of Sheridan Le Fanu's Carmilla ( 1872), Robert Louis 
Stevenson's Strange Case of Dr. Jekyll and Mr. Hyde ( 1886), Oscar Wilde's The Picture 
of Dorian Gray (1891), H.G. Wells' The Island of Doctor Moreau (1896), and Bram 
Stoker's Dracula (1897) within a twenty-five year period. The dissertation interprets such 
late nineteenth-century Gothic texts in light of the rise of Victorian anthropology and an 
anthropological paradigm based on Darwinian evolutionary theory. Before the 1860s, the 
study of human beings had been dominated by the discipline of ethnology; however, the 
ethnological paradigm, based on a Biblical understanding of human history, began to 
fracture with the discovery of prehistoric human remains at Brixham Cave (1858) and the 
publication of Darwin's On the Origin of Species (1859). Those events brought the 
Biblical framework into question and created a sense of cultural trauma reflected in both 
scientific and popular debates on the origins of humanity. The anthropological paradigm, 
articulated in the writings of anthropologists such as Sir John Lubbock, Edward Burnett 
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Tylor, and James Ferguson McLennan, managed the traumatic implications of Darwinian 
evolutionary theory by creating a hierarchical ladder of biological and cultural evolution 
that affirmed the primacy of human over animal, and civilized over savage. It also, by 
implication, supported the colonial enterprise by placing the European at the top of that 
ladder. Late nineteenth-century Gothic fiction posed a fundamental challenge to the 
optimistic progressionism of the anthropological paradigm and the hierarchical 
oppositions on which it was based by implying that Englishmen and women were not as 
different from the animal or savage as they believed, and that evolution itself was not 
always upward. By doing so, it re-traumatized what the anthropological paradigm 
attempted to contain, and pointed toward a more diverse and egalitarian definition of the 
human. The Gothic has often been seen as a conservative genre: the dissertation argues 
that understanding the ways in which late nineteenth-century Gothic fiction challenged 
the anthropological paradigm can reveal its disruptive, iconoclastic potential. 
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Introduction 
In 1851, the Great Exhibition ofthe Works oflndustry of All Nations opened in 
Hyde Park, London. By the time it closed six months later, almost a fifth of the British 
population had toured the vast iron and glass structure nicknamed the "Crystal Palace" 
that contained more than 100,000 exhibits. In choosing and arranging those exhibits, the 
organizers of the Great Exhibition had aimed to be both comprehensive and systematic. 
According to a guidebook: 
One of the distinguishing characteristics of the Great Exhibition is its vast 
comprehensiveness. Nothing was too stupendous, too rare, too costly for 
its acquisition; nothing too minute or apparently too insignificant for its 
consideration. Every possible invention and appliance for the service of 
man found a place within its embracing limits; every realization of human 
genius, every effort of human industry might be contemplated therein, 
from the most consummate elaboration of the profoundest intellect, to the 
simplest contrivance of uneducated thought. ( qtd. in Auerbach 91) 
The exhibits were divided into four broad categories: Raw Materials, Machinery, 
Manufactures, and Fine Arts, each of which contained numerous subcategories. This 
classificatory system was embodied in the Official Descriptive and Illustrated Catalogue 
of the Great Exhibition, published in three volumes, which cataloged every item 
exhibited. 
According to Jeffery Auerbach in The Great Exhibition of 1851: A Nation on 
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Display, this classificatory system in part "reflected [Prince] Albert's interest in 
organizing all knowledge, in providing a taxonomy of all things" (93). Auerbach 
identifies it as "the first classification system ever attempted of industrial work" (94) and 
compares it with the Encyclopedie edited by Denis Diderot and Jean D'Alembert between 
1751-1772, which both embodied and shaped Enlightenment thought. According to 
Auerbach, "Almost a century earlier, d'Alembert had said of the Encyclopedie that its 
intent was not only to supply a certain body of knowledge, but to change the way people 
thought. This would be an equally apt assessment of the Official Catalogue" (94). 
However, in its attempt to present a comprehensive and organized view of one particular 
field, the Great Exhibition more closely resembled various publications that were 
attempting to systematize areas of knowledge in the mid-nineteenth century, such as 
Herbert Spencer's The Principles of Psychology (1855), Charles Darwin's On the Origin 
of Species (1859), and Sir Charles Lyell's The Geological Evidences of the Antiquity of 
Man (1863). According to Auerbach, "the Great Exhibition reflects the widespread mid-
nineteenth century impulse, embodied in Darwin, Lyell, and George Elliot's Edward 
Casaubon, to classify and taxonomize as a means of coping with massive changes in 
society and knowledge" (98). 
The Great Exhibition also educated visitors about the British colonies, which had 
supplied many of the raw materials on display. Exhibits had been sent from India, Africa, 
the Americas, and Australasia, where Britain had important colonial interests. Such 
exhibits "domesticated the empire. Through maps and charts, visitors learned what 
'belonged to them"' (Auerbach 101). Although Prince Albert had originally proposed 
organizing exhibits without reference to national origin, "the actual arrangement was 
national and geographical, each nation insofar as practicable arranging its products 
according to the general system" (Stocking 2). This arrangement allowed visitors to 
compare British industrial might, symbolized by the latest mechanical inventions, with 
products from the less developed colonies, which sent mostly handicrafts. According to 
Prince Albert, the Great Exhibition would demonstrate both the "unity of mankind" and 
the "division of labor" (Stocking 3 ). In that division, the role of the colonies was to 
supply the raw materials that allowed for British industrial production. The 
organizational structure of the Great Exhibition had a hierarchical character with 
implications for the colonial enterprise: it reinforced a British sense of national 
superiority. The Crystal Palace itself served as a visual demonstration of British might: 
the journalist Henry Mayhew, one of the founders of Punch, asserted that "no other 
people in the world could have raised such a building," and that "one glance was quite 
sufficient to account for the greatness of the nation to which it belonged!" (qtd. in 
Stocking 4). 
Around the same time, another sort of exhibition was becoming increasingly 
popular in London and throughout the English countryside. In Spectacle of Deformity: 
Freak Shows and Modern British Culture, Nadja Durbach identifies the years between 
1847 and 1914 as "the heyday ofthe modern freak show" (1). In 1847, several years 
before the Great Exhibition, Punch "bemoaned the public's taste" for "monsters" (1 ), the 
bearded women and wolfmen that were freak show staples. Freak shows had existed 
since the medieval period, when "monstrous births were often interpreted as divine signs, 
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omens that warned of impending danger" (Durbach 2). By the nineteenth century, they 
had lost this significance; such monsters, whether two-headed calves or John Merrick, the 
Elephant Man, had become objects of scientific curiosity, studied by researchers into 
teratology, the science of congenital abnormalities. 1 They had also become popular 
entertainment. The new transportation systems that could bring a significant percentage 
of the British population to the Crystal Palace also allowed freak show performers to 
travel throughout the countryside. By the mid-nineteenth century, there were freak shows 
all over England, as well as at established venues such as the Westminster Aquarium in 
London, where freak shows were "firmly embedded within, and inseparable from, the 
burgeoning industry of cheap Victorian entertainments" (Durbach 5). 
Durbach connects the popularity of Victorian freak shows to the "taxonomic 
frenzy" of the mid-nineteenth century (3 ). The Crystal Palace symbolized a more general 
impulse, evident in the works of philosophers such as Spencer, as well as scientists such 
as Darwin and Lyell, to understand the world by labeling and categorizing its 
components. In such systems, monsters represented what did not fit, what stood outside 
categories. According to Durbach, "The freak was monstrous precisely because of the 
instability of its body: the freak could be both male and female, white and black, adult 
and child, and/or human and animal at the same time. Indeed, this ability to inhabit two 
categories at once, and thus to challenge the distinction between them, was the hallmark 
of the nineteenth and early twentieth-century freak show performer" ( 4 ). Freaks such as 
Joseph Merrick and Julia Pastrana, who was known as the Bear Woman because her body 
was covered with thick hair, crossed taxonomic boundaries, including those between 
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human and animal. This "corporal and cultural volatility," a "refusal to uphold the natural 
order, that in turn sanctioned the social order," made freaks and freak shows "socially and 
politically disruptive" (Durbach 4), and therefore both frightening and fascinating. Freak 
show advertisements emphasized this volatility. One of the terms most frequently used 
for freaks was "nondescript," a word implying that the freak could not be adequately 
defined or categorized. 
In addition to people with physical abnormalities, freak shows also featured 
performers from different cultures; like the Great Exhibition, they had an international 
component that included the colonies. In "Our Bear Women, Ourselves: Affiliating with 
Julia Pastrana," Rebecca Stern states that "Exhibitions in which people of foreign lands 
were put on display for 'Civilized White People,' as one handbill calls them, gained 
popularity in England throughout the Victorian period. Crowds flocked to see the Aztec 
Children, the Algerine Family, the Small-Footed Chinese Lady and Family, the Zulu 
Kafirs, the Ojibbeway Indians, the Pigmy Earthmen, and Julia Pastrana, the Bear 
Woman," who was a member of an indigenous tribe in Mexico (208). Like the 
international exhibits in the Crystal Palace, such displays reinforced British national 
identity and superiority. According to Durbach: 
Distinguishing between self and other was critical in the Age of 
Imperialism, as the maintenance of Britain's far-flung empire was 
dependent upon establishing and, crucially, naturalizing the difference 
between ruler and ruled, a project that by the middle of the nineteenth 
century was intimately bound up in the discourse of bodily norms. It is no 
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coincidence that the heyday of the commercial freak show was also the 
moment when Britain consolidated its imperial might. Crucial to empire 
building was the establishment of Britain's ability to defend its expanding 
territory by advertising to itself and to the world that it had fit, healthy, 
capable citizens at its disposal. [ ... ] The freak show was part and parcel 
of this process, as it explicitly underscored the distinction between 
civilized and savage, modern and ancient, evolved and primitive, white 
and black, and, by implication, governing and governed. (29) 
Freak shows confirmed the sorts of taxonomic distinctions present in the Great 
Exhibition. However, as Durbach makes clear, the freak show was also a space where 
such distinctions broke down. After all, the monster was a monster specifically because it 
crossed taxonomic boundaries. It was both civilized and savage, modern and ancient, 
evolved and primitive, black and white -a nondescript. Because it challenged the 
taxonomic boundaries between these categories, it could also challenge the boundaries 
between governing and governed that were important to the colonial enterprise. 
I have begun this study with a description of the Great Exhibition and the freak 
shows that were popular throughout England because they demonstrate two antithetical 
tendencies in Victorian thought that became increasingly apparent as the century 
progressed. The first of these was the tendency to create a comprehensive, systematic 
structure that would allow its proponents to understand the world according to the 
categories of the system. This tendency appears in the geology of Lyell, the biology of 
Darwin, and the psychology of Spencer. It also appears in an important discipline that 
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developed in the 1860s, based in part on developments in geology, biology, and 
psychology: the discipline of anthropology, whose most important tenets were contained 
in the writings of Victorian anthropologists such as Sir John Lubbock, Edward Burnett 
Tylor, and James Ferguson McLennan. Victorian anthropology sought to systematize the 
sort of cultural information contained in the Great Exhibition, providing a comprehensive 
overview of human development from savage to civilized. Its language was often 
incorporated into freak shows to advertise the primitive, atavistic character of the 
performers, who were presented as biological and cultural throwbacks. In the second half 
of the nineteenth century, anthropology became the primary discipline that defined what it 
meant to be human and an important focus of both scientific and popular debate, 
particularly because of its basis in Darwinian evolutionary theory. The second of these 
tendencies was to resist and challenge categorization. In this study, I will link the second 
tendency with the rise of Gothic fiction in the 1870s and its continuing popularity through 
the end of the century. Late nineteenth-century Gothic fiction incorporated and 
responded to the theories of Victorian anthropology. Whereas anthropology attempted to 
systematize the cultural information that was becoming increasingly available because of 
both archaeological research and ethnological inquiry, late nineteenth-century Gothic 
fiction challenged that systematic understanding of the human. 
During the last three decades of the nineteenth century, the Gothic tradition 
underwent a literary revival. These decades saw the publication of a number of Gothic 
literary works that were important both individually and as part of a Gothic tradition that 
began in the eighteenth century and continues into the twenty-first: Sheridan Le Fanu's 
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Carmilla (1872), Robert Louis Stevenson's Strange Case of Dr. Jekyll and Mr. Hyde 
(1886), Oscar Wilde's The Picture of Dorian Gray (1891), H.G. Wells' The Island of 
Doctor Moreau (1896), and Bram Stoker's Dracula (1897). Although these are arguably 
the most interesting and important Gothic literary works written during that period, a 
number of less well-known works are also important for understanding the development 
of the Gothic at the end of the nineteenth and beginning of the twentieth centuries. Those 
works include Sheridan Le Fanu's "The Familiar" (1872) and "Green Tea" (1872); Robert 
Louis Stevenson's "The Body Snatcher" (1884) and "Olalla" (1885); H. Rider Haggard's 
She (1887); Oscar Wilde's "The Birthday ofthe Infanta" (1891) and "The Fisherman and 
his Soul" (1891); Arthur Conan Doyle's "Lot No. 249" (1892) and "The Parasite" (1894); 
Arthur Machen's The Great God Pan (1894); and Bram Stoker's The Jewel of Seven Stars 
(1903) and The Lair ofthe White Worm (1911). 
We can group these literary works together not only because they were written in 
the late nineteenth and early twentieth centuries, but also because they share a set of 
common images that relate to and reflect upon what George Stocking, in Victorian 
Anthropology, identifies as an anthropological paradigm. This paradigm developed in 
the 1860s and 70s, and endured until the 1920s. The Gothic texts I will be discussing in 
this study were published during a period when Victorian anthropology provided 
important theoretical and methodological tools for the study of what it means to be 
human. They refer to the theories and methods of Victorian anthropology; in particular, 
they incorporate the continuity between human and animal, and civilized and savage, that 
was essential to its evolutionary assumptions. However, the anthropological paradigm 
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also assumed a evolutionary hierarchy between those categories: human was superior to 
animal, as civilized was superior to savage. Human beings had ascended an evolutionary 
ladder from animal to human, and from savage to civilized, although not all human 
beings had ascended that ladder at the same rate: colonial subjects, for instance, were 
considered lower on that ladder than Englishmen. Like the Great Exhibition, the 
anthropological paradigm involved the systematic categorization of human beings and 
cultures. They were arranged on the rungs of the ladder of biological and cultural 
evolution in a way that implied a hierarchical progression, with Englishmen at the top. 
This ladder was based in part on an optimistic progressionism that had been present in 
Victorian thought before the publication of On the Origin of Species and that was 
incorporated into its evolutionary message, particularly by Social Darwinists. Human 
beings would continue to progress upward on the evolutionary ladder, becoming more 
rational, scientific, and civilized. 
Late nineteenth-century Gothic fiction challenged the anthropological paradigm 
by introducing the monster. Like freak show monsters, the monsters in the Gothic literary 
works I will be discussing cross categorical boundaries: Carmilla, Hyde, and Dorian Gray 
are all described as both animal and human, savage and civilized. These monsters pose 
problems for the sort of hierarchical categorization on which the anthropological 
paradigm depended. They blur the distinction between human and animal, civilized and 
savage; in doing so, they challenge the assumption that these categories can be arranged 
in an evolutionary hierarchy. They call into question the ladder of biological and cultural 
evolution that was fundamental to the anthropological paradigm and related disciplines 
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such as criminal anthropology. By challenging the hierarchical categorization of the 
anthropological paradigm, late nineteenth-century Gothic fiction also posed a 
fundamental challenge to its optimistic progressionism. It implied that Englishmen and 
women were not as different from the animal or savage as they believed, and that 
evolution itself is not always upward. The anthropological paradigm resembled the Great 
Exhibition in its systematic categorization of human beings and cultures; late nineteenth-
century Gothic fiction functioned as a literary equivalent of the freak show, whose 
monsters resisted and challenged hierarchical categories. 
The optimistic progressionism of the anthropological paradigm was 
fundamentally consolatory. The publication of On the Origin of Species created cultural 
trauma by challenging religious certainties. The anthropological paradigm managed that 
trauma by proposing an alternative secular trajectory for human history. It replaced a 
religious teleology with a scientific one, managing and mitigating the traumatic effects of 
evolutionary theory, particularly its most controversial implication: natural 
anthropogenesis. According to Stocking, the distinctive characteristics of Victorian 
anthropology emerged in the 1860s. They reflected in part a merger between 
antiquarianism, the study of the culture and customs of the British peasantry, and the 
discipline of ethnology, the study of the culture and customs of "savages," often British 
colonial subjects, information on whom was sent home by missionaries and colonial 
administrators. One characteristic of Victorian anthropology was the connection made 
between these two populations: British peasants, particularly in Ireland, Scotland, and 
Wales, resembled the savages ofthe colonies. However, the ethnology ofthe 1840s and 
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50s relied on a Biblical account of human creation in the original garden, as well as a 
Biblical timeline of human history. It had developed as a discipline before geological and 
archaeological discoveries extended that timeline and Darwin's evolutionary theory 
challenged the religious account of anthropogenesis. Ethnological texts such as James 
Cowles Prichard's The Natural History of Man (1843) and Robert Latham's The Natural 
History of the Varieties of Man (1850) reflected an ethnological paradigm. According to 
that paradigm, all human beings were descendants of ancestors that had survived the 
Flood and dispersed over the world, adapting to various environments to form 
contemporary tribes and nations. Since human beings were originally civilized, as 
evident from Biblical accounts, contemporary savages must have degenerated from a 
civilized state. The ethnological paradigm had one central problem: it could not explain 
the human physical and cultural variation described by ethnologists. How could both 
African pygmies and Eskimos have developed within a Biblical timeline of 
approximately 6000 years? Prichard's and Latham's ethnological texts contained 
information about cultures throughout the world and attempted to organized that 
information according to racial and ethnic classificatory systems; they were as 
comprehensive and systematic as the Great Exhibition. However, they lacked one 
component that was present at least implicitly in the Crystal Palace: the notion of human 
progress that would become a central tenet of the anthropological paradigm. 
The scientific discoveries of the 1850s and 60s challenged the Biblical basis of the 
ethnological paradigm. Of particular importance was the publication of On the Origin of 
Species, with its theory of human evolution, but also important were advances in geology 
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that lengthened human history from thousands to millions of years, allowing enough time 
for evolution to happen. In these decades, discoveries of archaic human remains, such as 
at Brixham Cave, where human artifacts were found with the bones of extinct animals 
(1858), supported the new biological and geological thinking. In treatises on human 
cultures and cultural development written after those events, such as Lubbock's 
Prehistoric Times (1863), McLennan's Primitive Marriage (1865), and Tylor's Primitive 
Culture (1871),2 we can identify the emergence of a new way to conceptualize the human: 
an anthropological paradigm. The most important characteristic of this paradigm was its 
basis in evolutionary theory. Human beings had evolved both biologically from animal 
ancestors and culturally from savagery. The extended geological and human time line, 
and the theory of evolutionary adaptation, allowed anthropologists such as Tylor to 
explain human variation in a way ethnology had not been able to. Biological and cultural 
variation resulted from adaptation to various environments over time. Stocking identifies 
the evolutionary basis of the anthropological paradigm as sociocultural evolutionism, the 
application of an evolutionary model of biological development to human cultures. Like 
human beings, cultures had also evolved: from savagery to civilization. Of course, as the 
Great Exhibition demonstrated, some cultures had evolved more than others. 
Contemporary savages represented instances of retarded cultural evolution. Because the 
racial theories ofthe 1860s, including those of Herbert Spencer, connected cultural to 
biological evolution, savages were also considered biologically less evolved. They were 
closer to the ape than the English gentleman. Nevertheless, evolution generally 
progressed upward. Ifthe inhabitants ofBrixham Cave had evolved into present-day 
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Englishmen, the future possibilities of present-day Englishmen seemed limitless? 
Late nineteenth-century Gothic fiction challenged this consolatory and optimistic 
progressionist assumption. It seems no coincidence that the Gothic reemerged as an 
important literary genre in the late nineteenth century, despite what Kelly Hurley, in The 
Gothic Body: Sexuality, Materialism, and Degeneration at the Fin-de-Siikle, identifies as 
"its virtual disappearance in the middle ofthe century" (4). According to David Punter in 
The Literature ofTerror: A History ofGothic Fictions from 1765 to the Present Day, 
although the term Gothic had originally referred to the Goths, or Germanic tribes, by the 
eighteenth century the term had taken on a different meaning, more historical than 
geographical: it stood for "the barbaric as opposed to the civilized" (I.S). The spatial had 
become the temporal, and the term Gothic had become associated with the past: 
specifically, a barbaric past that had been superceded by modem European culture. In the 
1840s and 50s, the discovery ofBrixham Cave and other archaeological sites in Europe 
brought the issue of the relationship between the present and the past, the civilized and 
savage, to the fore. The emergence of the anthropological paradigm in the 1860s and 70s 
was in part a response to such discoveries, and the late nineteenth-century Gothic was in 
part a response to that paradigm. 
InA Geography of Victorian Gothic Fiction: Mapping History's Nightmares, 
Robert Mighall states that the Gothic "mode" is defined by "its attitude to the past" (xix). 
This mode is fundamentally about the relationship between the present and the past, 
particularly the meaning of the past within a present into which it has survived, or which 
it has invaded. We can see this relationship on the level of both style and content in 
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eighteenth-century Gothic texts such as The Castle ofOtranto (1764). Horace Walpole 
initially introduced his novel as the translation of a manuscript that had survived since the 
time ofthe crusades "in the library of an ancient catholic family in the north ofEngland'' 
(5). Once he revealed that he had written the novel himself, he retained the emphasis on 
its ancient provenance, although at the level of style rather than the physical manuscript. 
In his introduction, he tells us that he is attempting "to blend the two kinds of romance, 
the ancient and the modern" (9), to create a stylistic amalgam of past and present. In the 
novel, the past returns in the bodies of Theodore, the descendent of the rightful prince 
Alfonso, and in the gigantic body of Alfonso himself. The past invades the present to 
right an ancestral wrong. However, in both style and content, the past is in tension with 
the present. Stylistically, the blend of past and present makes for an uncomfortable fit: 
Walpole had to defend himself against charges that the elevated, archaic language of the 
noble characters did not fit with the modern language of the comedic scenes involving 
servants. And although the return of Alfonso does right the wrong and set the rightful 
heir on the throne, Theodore is unable to marry Matilda, the woman he loves. She dies, 
and he eventually marries her friend Isabella, whom he loves because he can talk with her 
about the love he has lost - about the past. 
This tension between past and present was central to the late eighteenth-century 
Gothic. We can see it in novels such as Ann Radcliffe's The Mysteries ofUdolpho 
(1794), in which Emily St. Aubert's present is continually intruded upon and imperilled 
by her father's secrets, and Matthew Lewis' The Monk ( 1796), in which Ambrosio's final 
despair results from the realization that the woman he killed is his sister. Secrets from the 
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past figure prominently in these late eighteenth-century Gothic texts; they survive into 
and affect the present in traumatic ways. We also see the effect of the past on the present 
in Charles Maturin's early nineteenth-century Gothic novel Melmoth the Wanderer 
(1820), in which Melmoth himself is a literal survival from the past. The effect ofthe 
past is literalized in all of these novels, from The Castle of Otranto on, in the continual 
descent into tombs, labyrinths, and catacombs, which contain secrets that must eventually 
see the light of day. Like a ghost rising from its tomb, the discoveries at Brixham Cave 
and other archaeological sites brought the past into the present in a way that created 
trauma. Darwin's evolutionary theory did so as well, by implying that the past was not 
truly past, but always present, within the human body itself. T.H. Huxley explained 
Darwin's evolutionary theory and its implications for anthropogenesis to a popular 
audience in essays such as "The Darwinian Hypothesis" (1859), "The Origin of Species" 
(1860), and "Man's Place in Nature" (1863); in these essays, Huxley demonstrated that the 
human body contained the evidence of our animal ancestry. Our savage, animal past lay 
buried in England, and in us. The anthropological paradigm created a framework in 
which these discoveries could be understood; it created a hierarchical relationship 
between present and past, civilized and savage, human and animal. It was certainly not 
inevitable that the Gothic would become an important response to that paradigm. But its 
emphasis on the emergence of the past into the present fit with the anthropological 
paradigm's central concerns. 
Late nineteenth-century Gothic fiction differed from the late eighteenth-century 
and early nineteenth-century texts I have mentioned in part because it responded to 
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Victorian anthropology, as well as various disciplines that incorporated anthropological 
ideas. Hurley argues that late nineteenth-century Gothic fiction reflected the influence of 
these new disciplines, which "articulated new models of the human as abhuman, as bodily 
ambiguated or otherwise discontinuous in identity." For Hurley: 
The end-of-century Gothic is a genre thoroughly imbricated with biology 
and social medicine: sometimes borrowing conceptual remodelings of 
human physical identity, as it did from criminal anthropology; sometimes 
borrowing narrative remodelings of human heredity and culture, as it did 
from the interrelated discourses of evolutionism, degeneration, and 
entropy; sometimes borrowing spatial remodelings ofthe human subject, 
as it did from the psychologies ofthe unconscious. (5) 
However, late nineteenth-century Gothic fiction did more than borrow. It challenged and 
offered alternatives to the progressionist evolutionary framework that formed the 
common element of these narratives, a framework that had been formed in part by, and 
had become a defining component of, the anthropological paradigm. It offered other 
ways to conceive the relationship between past and present, animal and human, savage 
and civilized. As a result, it also offered alternative ways to conceptualize the human.4 
Late nineteenth-century Gothic fiction asserted the traumatic potential of material 
that the anthropological paradigm had attempted to manage and contain. It did so in part 
by focusing on the monster, which had been a part of the Gothic tradition but gained new 
importance toward the end of the century. The late nineteenth-century Gothic can be 
distinguished from an earlier Gothic tradition by its relationship to monstrosity. The late 
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eighteenth-century Gothic is about monstrous actions and emotional states. Its villains, 
its Manfreds, Antonios, and Montonis, are monstrous human beings rather than the sorts 
of boundary-crossing monsters exhibited in Victorian freak shows, who challenge the 
category ofthe human. However, those sorts of monsters, and the issue of monstrosity 
itself, are central to the late nineteenth-century Gothic. We do see an iconic monster in 
early nineteenth-century Gothic fiction: Frankenstein's monster in Mary Shelley's 
Frankenstein ( 1831 ). 5 Like the late nineteenth-century Gothic fiction that is the focus of 
this study, Frankenstein is concerned with the difference between human and animal, 
civilized and savage. It is also concerned with an issue important to Victorian 
anthropology: European colonization. Robert Walton's journey is explicitly linked to the 
establishment of trade routes, and Henry Clerval is eager to place his linguistic abilities in 
the service of empire. The monster, who is described as animalistic and savage, identifies 
himself with native peoples who have been harmed by the colonial process. According to 
Shelley, the novel was inspired in part by the scientific experiments of Erasmus Darwin, 
whose speculations on the possibility of biological evolution influenced his grandson 
Charles' research, and Frankenstein contains an implicit reference to evolutionary theory. 
The female monster is never created because she poses an evolutionary threat: her 
progeny might be more fit, and a race of monsters might dominate, and eventually 
exterminate, mankind. Shelley's novel anticipates Spencer's articulation of the "survival 
of the fittest." 
Frankenstein is an important precursor for Gothic literary works of the late 
nineteenth-century. However, although Frankenstein's monster does exhibit some of the 
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traits we see in late nineteenth-century Gothic monsters such as Carmilla, Hyde, and 
Dorian Gray, the challenge he presents is different. He is the noble savage as described 
by Jean-Jacques Rousseau, whose moral degeneration is caused by the cruelty and 
prejudice of supposedly civilized society. Carmilla, Hyde, and Dorian Gray present us 
with a vision of evolutionary atavism and retrogression. They imply that the civilized 
European is connected to an animal and savage past that can survive into and invade the 
present. That past is always ready to emerge: the civilized European can always 
degenerate back into bestial savagery. The late nineteenth-century monster is specifically 
anthropological: it poses a threat to the progress of biological and cultural evolution 
because it can undergo and cause evolutionary retrogression. By crossing categorical 
boundaries in a way that calls the validity of the categories, and the hierarchical 
relationship between them, into question, it challenges the anthropological paradigm, the 
sociocultural evolutionism on which it was based, and the late Victorian understanding of 
what it means to be human. 6 
In the first chapter of this study, I describe the formation and characteristics of the 
anthropological paradigm, as well as its role in managing and containing the cultural 
trauma caused by Darwinian evolutionary theory. I also describe the late nineteenth-
century interest in monsters, and the ways in which scientists attempted to categorize 
them- a categorization that Gothic fiction would resist. In the second chapter, I discuss 
works by three writers: Le Fanu's "Green Tea" and "Carmilla," Stevenson's "Olalla" and 
Strange Case of Dr. Jekyll and Mr. Hyde, and Wilde's "The Birthday of the Infanta" and 
The Picture of Dorian Gray. I show how these works are within the Gothic tradition, 
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containing images and motifs found in late eighteenth-century and early nineteenth-
century Gothic texts. However, they also incorporate and respond to contemporary 
anthropological ideas. In doing so, they pose a challenge to the anthropological paradigm 
and to disciplines it influenced, such as criminal anthropology. That challenge is 
embodied in the figure of the monster. By crossing categorical boundaries, the monster 
calls the distinction between categories such as animal and human, savage and civilized, 
into question. Since those categories are no longer distinct, it becomes difficult to 
construct a hierarchical relationship between them, and it is no longer clear which 
category is evolutionarily superior. We cannot tell whether the monster is at the bottom 
or top of the ladder of biological and cultural evolution. Two stories in particular, 
"Olalla" and "The Birthday of the Infanta," reveal the social construction of the monster 
and the destructive effects of that designation. The challenge posed by the Gothic 
becomes more specific and focused toward the end of the century, particularly in The 
Picture of Dorian Gray, which presents an alternative, non-hierarchical version of 
evolution. Wilde further develops the notion of a non-hierarchical evolutionary trajectory 
in "The Soul ofMan under Socialism" (1891), in which he equates evolution with 
individual development rather than a single progressionist trajectory. In both The Picture 
of Dorian Gray and "The Soul of Man under Socialism," Wilde points to problematic 
aspects of contemporary society and its evolutionary assumptions, which do not allow a 
full flowering of human potential. In his essay, in particular, he presents a more 
liberating notion of what it means to be human than the anthropological paradigm allows. 
The challenge posed by late nineteenth-century Gothic fiction to the 
20 
anthropological paradigm has implications for British colonialism. The colonial 
enterprise was based on hierarchical categories: because colonial subjects were 
supposedly closer to the animal and savage, they required the humanizing, civilizing 
intervention of European imperial powers. The Gothic called those categories, and the 
colonial rule they justified, into question. I explore the issue of British colonialism more 
thoroughly in the third chapter of this study, which focuses on Wells' The Island of 
Doctor Moreau. There are important similarities between the events of that novel and an 
actual colonial encounter: the extermination of the Tasmanians under British rule. The 
similarities between the history of the Tasmanians and the events of The Island of Doctor 
Moreau imply that Wells was in part responding to what he described, at the beginning of 
The War ofthe Worlds (1898), as a cultural tragedy. The novel itself is a critique ofthe 
supposedly humanizing and civilizing process imposed on colonial subjects by British 
administrators, which can lead to their suffering and even death. Darwinian evolutionary 
theory provided a justification for the death of colonial subjects: in the encounter between 
civilized men and savages, those who were evolutionarily less fit would succumb to 
natural selection. In extreme cases, entire cultures could be selected out -like the 
Tasmanians. Applying the biological concept of natural selection to cultures absolved 
colonial administrators of responsibility for the suffering of those they ruled and justified 
genocide. This was the dark side of the anthropological paradigm's optimistic 
progressionism: as European cultures advanced ever upward, at least in their own 
estimation, those who were less civilized might simply be wiped out. In The War of the 
Worlds and "The Empire ofthe Ants" (1905), Wells challenges the evolutionary basis of 
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the anthropological paradigm. In The War of the Worlds, he reveals what we could 
become if we climb to the top of the evolutionary ladder: rational, bodiless, parasitic 
Martians. In "The Empire ofthe Ants," he considers the possibility that if human beings 
climbed that ladder, other animal species might do so as well- and outcompete us. Both 
texts reveal troubling aspects of Darwinian evolution and present the English as eventual 
colonial subjects, whether to Martians or ants. 
My argument in this study is part of a movement in Gothic scholarship to consider 
the Gothic within its historical context. Early criticism of the Gothic was primarily 
psychoanalytic; it treated Gothic images and ideas as reflections of human psychological 
development, which took the same form at every historical moment. For example, hidden 
spaces, whether in the Castle ofOtranto, the House of Usher, or Dorian Gray's London 
townhouse, represented the unconscious from which repressed memories and desires 
could return. William Patrick Day's In the Circles of Fear and Desire: A Study of Gothic 
Fantasy (1985) is a relatively recent example, but psychoanalytic criticism of the Gothic 
dates back to Freud's own writings, such as his essay "the Uncanny" (1919). In the late 
1980s, in a marked departure from psychoanalytic criticism, feminist critics of the Gothic 
began to focus on how the Gothic encoded the historical conditions of women. Kate 
Ellis' The Contested Castle: Gothic Novels and the Subversion of Domestic Ideology 
(1989), Eugenia DeLamotte's Perils of the Night: A Feminist Study of Nineteenth-Century 
Gothic (1990), and Anne Williams' Art of Darkness: A Poetics of Gothic (1995) analyze 
Gothic fiction from a feminist perspective, arguing that despite its fantastical characters 
and events, it is fundamentally about a historical situation: the entrapment of women in 
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the domestic ideology of the eighteenth and nineteenth centunes. 
Feminist criticism raised a fundamental question in Gothic scholarship: whether 
the Gothic is primarily a conservative genre that reinforces social conventions, or a genre 
that questions social constructions -of femininity, for example. In Gothic Feminism: the 
Professionalization of Gender from Charlotte Smith to the Brontes ( 1998), Diane 
Hoeveler argues that Gothic fiction reinforced the prevailing cultural construction of 
femininity. However, in Daughters ofthe House: Modes ofthe Gothic in Victorian 
Fiction (1992), Alison Milbank argues that the Gothic allows for escape from the 
constrictions of patriarchy. This period also saw a turn toward a historicist consideration 
of the Gothic that was not primarily focused on gender, most importantly in Punter's The 
Literature ofTerror: A History ofGothic Fictions/rom 1765 to the Present Day (1980, 
republished in two volumes in 1996), which presented the Gothic tradition in relation to 
particular historical developments such as the rise of a middle class with the leisure and 
ability to purchase books and the increasing popularity of antiquarian research. For 
example, in discussing The Island of Doctor Moreau, Punter refers to Darwinian 
evolutionary theory and the late nineteenth-century perception that the British empire was 
in decline: he identifies the novel as a "Gothic vision of empire" (11.13 ). 
In the 1990s, historicist criticism of the Victorian Gothic focused on two related 
topics: British imperialism, particularly the colonial enterprise and the questions 
colonialism raised about English national identity in relation to a colonized, savage other, 
and degeneration, the idea that an atavistic, savage other existed within England itself. 
H.L. Malchow's Gothic Images of Race in Nineteenth-Century Britain (1996) explores 
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the relationship between the Gothic and British imperialism, suggesting that the Gothic 
facilitated the construction of a racial other that could be colonized. Malchow presents 
the Gothic as a conservative genre that justified colonial expansion. However, in Alien 
Nation: Nineteenth-Century Gothic Fictions and English Nationality (1997), Cannon 
Schmitt proposes a more complex relationship between the Gothic and British 
imperialism: for Schmitt, the Gothic functioned as a narrative of national identity that 
reinforced the idea of Englishness by creating an image of the foreign other, but it also 
questioned national identity by revealing foreignness within England itself. The issue of 
the internal other is explored in Mighall's A Geography of Victorian Gothic Fiction: 
Mapping History's Nightmares (1999), which agues for the importance of a historically-
informed reading of the Gothic. Mighall focuses specifically on how late nineteenth-
century ideas about biological and cultural degeneration, expressed in the emerging 
disciplines of psychoanalysis and criminology, were reflected in Gothic fiction. For 
example, Hyde represents an "extemalization of hierarchical structures according to the 
specifications of psychiatry and criminology" ( 14 7). In The Gothic Body: Sexuality, 
Materialism, and Degeneration at the Fin de Siecle ( 1996), Hurley also focuses on the 
relationship between the Gothic and fears of degeneration. For Hurley, late nineteenth-
century Gothic fiction incorporates a perceived loss of human identity that can be traced 
to the scientific developments of that era, including Darwin's theory of evolution. Hurley 
traces the appearance of an unstable and chaotic "abhuman" (3) in Gothic texts.7 For both 
Mighall and Hurley, the Gothic largely reflects contemporary fears and anxieties. Hurley 
does state that Gothic texts often delight in the vision of degeneration they provide; the 
fluid boundaries of abhuman identity allow for a freedom that normalcy does not. 
However, the abhuman or monstrous is eventually contained- by the end of the novel, 
Hyde (and the liberating potential he represents for Jekyll) is dead.8 
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Like these recent critical considerations, my study also takes a historicist approach 
toward late nineteenth-century Gothic fiction. However, I examine the Gothic in a 
context, the rise of anthropology, that has not been explored in scholarship on the Gothic. 
This context is particularly important to consider because critics such as Mighall and 
Hurley, who focus on the Gothic response to disciplines such as psychoanalysis and 
criminal anthropology, have treated these disciplines as similar and related expressions of 
Victorian anxieties. However, they have not explored the extent to which they reflect an 
underlying comprehensive and systematic understanding of the human - or at least, the 
attempt to construct such an understanding. The discipline making that attempt in the late 
nineteenth century was anthropology.9 By recognizing the extent to which anthropology 
attempted to systematize an understanding of the human, to bring order to archaeological 
and ethnological data, we can understand the disruptive potential of the Gothic in new 
ways. We can understand why it is so disturbing that in Strange Case of Dr. Jekyll and 
Mr Hyde, Hyde uses a cane (the accessory of a gentleman) as a club (the weapon of a 
savage) to murder Sir Danvers Carew. If a cane can be used as a club, and a gentleman 
can become a criminal, the underling distinctions that structure criminal anthropology do 
not hold. Gothic fiction calls the system itself into question. To the extent that the 
system provided a secular substitute for the religious certainties shaken by Darwinian 
evolutionism, anthropology and the anthropological paradigm functioned as conservative 
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and even consolatory. They managed the trauma caused by the discovery ofBrixharn 
Cave and the publication of On the Origin of Species. By challenging the anthropological 
paradigm, late nineteenth-century Gothic fiction retraumatized what the anthropological 
paradigm attempted to manage. This study challenges the notion that the Gothic is a 
conservative genre in which the monsters are destroyed and social order returns at the end 
of the novel. On the contrary, the monster is never fully destroyed. 10 Although Hyde dies 
with the destruction of Jekyll, the attributes he represents exist in the other English 
gentlemen. Like freak show monsters, the literary monsters in late nineteenth-century 
Gothic fiction challenge the hierarchical and progressionist assumptions of Victorian 
society and provide a different, potentially more liberating, idea of what it means to be 
human. 
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1. Although researchers into the history of freak shows now identify the performers 
as "freaks," Durbach points out that the nineteenth-century medical term for those with 
congenital abnormalities was in fact "monsters" (22). 
2. Tylor was also the author ofthe article on "Anthropology" in the Encyclopedia 
Britannica, 9th, 1Oth, and 11th editions, as well as of Anthropology: Introduction to the 
Study of Man and Civilization ( 1881 ), the first text on anthropological principles and 
methods written for a general audience. 
3. In Colonial Desire: Hybridity in Theory, Culture and Race, Robert Young argues 
that by contrast with the racialist positions of the polygenists, who believed that certain 
races belonged to different species, the writings of anthropologists such as Tylor were 
liberal rather than conservative. Monogenists such as Tylor, who believed that all of 
mankind was one species, were generally anti-slavery as well. As I discuss in Chapter 2, 
they did represent a more liberal position in which, theoretically, all races could attain to 
the evolutionary level of Europeans. Concerning the optimistic progressionism of 
Victorian anthropology, Young writes: 
This progressivist position quickly became part of a general European 
interpretation of the history of the world which is now often criticized for 
its euro-centrism. The account of the history of humanity did at least, 
however, assume universal values and equal rights for all. Though 
unilinear and hierarchical, such a view generally considered any hierarchy 
as a temporary one, merely a different stage at the present which could be 
transformed through education, not a constitutive basis of difference for all 
27 
time. (32) 
However, as I show in Chapter 2, the ladder of sociocultural evolution was more static 
than Young describes; indeed, the comparative method of the anthropological paradigm 
required non-European cultures to remain on the lower rungs so they could represent the 
primitive past of Europe itself. In practice, the anthropological paradigm supported a 
colonial agenda, rather than one that might have been liberating to colonized peoples. 
The effort to educate the colonized became a particularly troubling aspect of British 
colonialism: as I discuss in Chapter 3, the effort to educate and civilize the aboriginal 
Tasmanians led directly to their deaths. Young draws heavily on Stocking in describing 
the development of Victorian anthropology, but focuses on the ways in which culture is 
riven by "antagonistic forms of dissonance": he argues that late nineteenth-century racial 
theory, "which ostensibly seeks to keep races apart forever, transmutes into expressions of 
the clandestine, furtive forms of what can be called 'colonial desire"' (xii). He sees these 
expressions in the novels of writers such as Haggard, Stevenson, and Rudyard Kipling. I 
argue that we see cultural dissonance particularly in the late nineteenth-century Gothic, in 
which the monster is both feared and desired, other and self. 
4. Punter describes the continuity between late-nineteenth century Gothic fiction and 
an earlier Gothic tradition, as well as the innovations of late nineteenth-century Gothic: 
Here again we have a burst of symbolic energy as powerful as that of the 
original Gothic: alongside Frankenstein's monster, the Wandering Jew and 
the Byronic vampire we can set the Doppelganger, the mask of innocence, 
and maker of human beings and the new, improved vampire of Dracula. 
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As we look at these books, we shall see certain interconnections - at any 
rate in terms of theme, even where authorial stances may be quite different 
- but one thing can be said at the outset which underlines the meaning of 
decadence in connection with these texts, and that is that they are all 
concerned in one way or another with what it means to be human. (11.1) 
As I argue, the late nineteenth-century Gothic differs from an earlier Gothic tradition 
because it focuses on the biological and cultural boundaries between animal and human, 
savage and civilized, which become important in part because of Darwinian evolutionism 
and the development of the anthropological paradigm. In Modernism, Romance, and the 
Fin de Siecle: Popular Fiction and British Culture, 1880-1914, Nicholas Daly wishes to 
distinguish late nineteenth-century popular fiction from the Gothic tradition. Although he 
acknowledges the continuities Punter describes, he argues that texts such as Strange Case 
of Dr. Jekyll and Mr. Hyde should be classified as popular romance, and he describes a 
revival of romance at the end of the century. Daly's argument reflects unease with a 
scholarly tradition that sees the Gothic in primarily psychoanalytic terms; for Daly, "the 
invention of a Gothic tradition has tended to short -circuit historical inquiry" ( 15). 
However, scholars have increasingly situated the Gothic historically. In this study, I show 
that texts such as Strange Case of Dr. Jekyll and Mr. Hyde indicate their continuity with 
an earlier Gothic tradition while using Gothic images and motifs for new purposes. 
Identifying such texts as Gothic, and as part of a Gothic revival, highlights both the 
continuities and discontinuities of the tradition. 
5. Frankenstein was first published anonymously in 1818 in three volumes. A 
second edition appeared in 1823 in two volumes under Shelley's name, but without 
substantial revisions. A single-volume third edition, with a preface that mentioned the 
influence of Erasmus Darwin and substantial revisions that emphasizes the novel's 
colonial concerns, appeared in 1831. 
6. Chris Baldick's In Frankenstein's Shadow: Myth, Monstrosity, and Nineteenth-
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Century Writing focuses on the continuities between Frankenstein and its nineteenth-
century progeny, such as Strange Case of Dr. Jekyll and Mr. Hyde, The Picture of Dorian 
Gray, and Dracula. Baldick connects the rise of late eighteenth-century and early 
nineteenth-century Gothic to the French revolution, which was described as monstrous in 
contradictory ways. Edmund Burke described the revolutionaries as a monstrous mob, 
while Thomas Paine identified the aristocratic regime they were seeking to replace as 
monstrous. Shelley's father William Godwin agreed with Paine, describing the 
aristocratic system as "a ferocious monster" (qtd. in Baldick 24). My argument 
emphasizes the discontinuities between an earlier Gothic tradition and late nineteenth-
century Gothic fiction, which responded to a different revolution: the scientific revolution 
of the mid-nineteenth century. Frankenstein's monster and Hyde do share a number of 
features, as Baldick demonstrates, but Hyde is an atavism, a primitive form of Jekyll that 
lives within him and emerges into modem London. The fear that Hyde represents is a 
specifically anthropological one: that the primitive lives on within us all. Baldick states 
that "The creature who emerges from Jekyll's study is a monster in the classical sense, 
demonstrating visibly the ugliness ofthe hidden" (145). However, what Jekyll hides is as 
important as the act of hiding itself. The concealing spaces of the late nineteenth-century 
Gothic, such as Jekyll's laboratory or the upstairs nursery where Dorian Gray hides his 
painting, contain the animalistic, savage side of civilized humanity. 
7. The notion of the "abhuman," a term that Hurley originates, is based on Julia 
Kristeva's description of the abject in Powers of Horror: An Essay on Abjection. The 
abhuman is made up of what is abjected (cast aside or rejected) in the formation of the 
human. 
8. Recent scholarly work has also focused more broadly on the ways in which late 
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nineteenth-century literature incorporated and responded to Darwinian evolutionism and 
fears of degeneration. In The Evolutionary Imagination in Late- Victorian Novels (2007), 
John Glendenning discusses the ways in which late nineteenth-century novels responded 
to evolutionary theory. He focuses on The Island of Dr. Moreau and Dracula, as well as 
more canonical works such as Thomas Hardy's Tess of the D'Urbervilles (1891) and 
Joseph Conrad's Heart of Darkness (1902). In Degeneration, Culture, and the Novel 
I880-1949 (1994), William Greenslade describes late nineteenth-century fears of 
biological and cultural degeneration, and how those fears are represented in novels such 
as Hardy's The Mayor ofCasterbridge (1886), George Gissing's The Whirlpool (1897), 
and Virginia Woolfs Mrs Dalloway (1925). In Fictions of Loss in the Victorian Fin de 
Siecle (1996), Stephen Arata explores the ways in which late nineteenth-century fiction 
reflected a contemporary perception of national decline, which was connected in the 
popular imagination with degeneration. Theories of degeneration were used to explain 
Britain's perceived loss of imperial might. Arata focuses on popular texts such as Strange 
Case of Dr. Jekyll and Mr. Hyde, Dorian Gray, Dracula, and the Sherlock Holmes 
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detective stories. Late nineteenth-century and early twentieth-century fiction certainly 
engaged with contemporary theories of evolution and degeneration. However, in this 
study I show that Victorian anthropology was central to the development of those 
theories, and that Gothic fiction in particular engaged in a specific and powerful way with 
the anthropological paradigm as well as the theories it influenced. 
9. Mighall does state that "those sciences which sought to explain the misfits and 
problems of society- psychiatry and the scientific 'criminology' which emerged at this 
time- are conspicuous for their adoption of 'anthropological' perspectives," resulting in 
"the significant anthropological and criminological focus of late-Victorian Gothic fiction. 
Sociocultural evolutionism and the medico-legal discourses which drew upon it helped to 
determine the shape ofthe late-Victorian monsters" (138). But he does not explore those 
anthropological perspectives or how Gothic fiction responded to them, focusing instead 
on disciplines, such as criminal anthropology, relying on those perspectives. In my study, 
I argue that anthropology provided a single unifying perspective, and that Gothic fiction 
both incorporated and responded to that perspective to make its monsters. 
10. The late nineteenth-century focus on the monster also resulted in the creation of a 
new figure in Gothic fiction: the amateur anthropologist of monstrosity. We first see this 
figure in "Carmilla": Baron Vordenburg devotes his days to learning facts and folklore 
about vampires. His research into vampire lore resembles the research of contemporary 
anthropologists into the customs of different peoples based on archaeological information 
and ethnological accounts. Professor Van Helsing in Dracula is the most prominent such 
figure. In Chapter 2, I identify Vordenburg and Van Helsing as metaphysical 
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anthropologists, who approach their subjects the way anthropologists approach the study 
of tribes and nations. However, not even these experts on monstrosity can contain the 
monster. In "Carmilla," the vampire's influence lives on after her death, and in Dracula, 
we are not certain that the vampire has been slain, since his supposed destruction does not 
obey the vampire rules that Van Helsing has specified. 
Chapter 1: Victorian Anthropology and the Monster 
In Oscar Wilde's The Picture of Dorian Gray ( 1891 ), Dorian's fate is 
fundamentally altered by the portrait that Basil Hallward paints of him, a portrait that 
takes on the physical changes caused by both age and his mostly unnamed sins. 
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However, this portrait is created not only by Basil but also by Lord Henry Wotton, whose 
words to Dorian while the portrait is being painted produce the singular expression on the 
portrait's face. As Dorian is being painted, Lord Henry begins to explain his philosophy 
ofNew Hedonism: 
I believe that if one man were to live out his life fully and completely, 
were to give form to every feeling, expression to every thought, reality to 
every dream - I believe that the world would gain such a fresh impulse of 
joy that we would forget all the maladies of mediaeval ism, and return to 
the Hellenic ideal -to something finer, richer, than the Hellenic ideal, it 
may be. But the bravest man amongst us is afraid of himself. The 
mutilation of the savage has its tragic survival in the self-denial that mars 
our lives. We are punished for our refusals. Every impulse that we strive 
to strangle broods in the mind, and poisons us. The body sins once, and 
has done with its sin, for action is a mode of purification. Nothing 
remains then but the recollection of a pleasure, or the luxury of a regret. 
The only way to get rid of a temptation is to yield to it. Resist it, and your 
soul grows sick with longing for the things it has forbidden to itself, with 
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desire for what its monstrous laws have made monstrous and unlawful. 
(183) 
In his notes to the Penguin edition of The Picture of Dorian Gray, Robert Mighall writes 
that "By alluding to savage 'survivals' Wilde is drawing on, but also characteristically 
distorting, an idea that was influential in a number of disciplines at the time," including 
"ethnology." According to the "'comparative method' of ethnology," writes Mighall, 
"contemporary 'savages' helped to construct hypotheses about the earliest forms of human 
civilization." To explain the doctrine of survivals, Mighall quotes the "distinguished 
ethnologist Sir Edward Tylor" (234-5). According to Mighall, in Primitive Culture 
(1871), Tylor defines survivals as "processes, customs, opinions, and so forth, which have 
been carried on by force of habit into a new state of society different from that in which 
they had their original home." These survivals "remain proofs and examples of an older 
condition of culture of which a newer has been evolved"; therefore, "Such examples often 
lead us back to the habits ofhundreds and even thousands of years ago" (qtd. in Mighall 
235). 
In his speech to Dorian, Lord Henry wilfully misuses the notion of a survival; he 
implies that the restraint supposed to be practiced by English gentlemen is a vestige of the 
scarification that might have been found among their primitive ancestors, or among 
contemporary "savages" such as the inhabitants of a South Sea island. Mighall is correct 
to point out that this identification of "self-denial" as a "'savage' vestige of a less evolved 
culture perverts the orthodox application of these concepts." Contemporary thinkers such 
as Tylor and "'social Darwinists' like Herbert Spencer and T.H. Huxley who influenced 
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Tylor's views, would regard such impulses as a more advanced improvement on the 
characteristic habits and unbridled passions of primitive man and contemporary 'savages"' 
(235). Mighall is also correct to point out that Wilde's use of the term implies a 
"thorough understanding of Evolutionary ideas" (235) that we might not usually associate 
with the advocate of aestheticism. However, the term Mighall refers to three times, 
"ethnology," is more appropriately applied to a paradigm predating the one represented by 
Tylor's theories in Primitive Culture. Tylor can be identified as the first professional 
anthropologist, and his theories were part of an emerging anthropological paradigm that 
both depended on ethnological data and significantly revised ethnological theories. The 
doctrine of survivals was based on and important to this revised theoretical framework. It 
is an anthropological, rather than an ethnological, concept. 
Although Mighall credits Wilde with a thorough understanding of evolutionary 
ideas, references in The Picture of Dorian Gray and "The Rise of Historical Criticism," 
an essay Wilde submitted for the Chancellor's Essay Prize in 1879, make clear that Wilde 
had a thorough understanding of contemporary anthropological ideas as well. Wilde was 
familiar with theories and methods of the most important writers on anthropological 
subjects, such as Sir John Lubbock, James Ferguson McLennan, and Tylor himself, as 
well as with the theoretical underpinnings of the anthropological paradigm, with included 
Darwinian evolutionary theory. By incorporating anthropological references in The 
Picture of Dorian Gray and other literary works, Wilde participated in a late nineteenth-
century discussion surrounding the biological and cultural origin of the human, a 
discussion that took place in the popular press as well as in learned treatises and lecture 
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halls. 1 It was a discussion that involved the disciplines of geology, biology, archaeology 
-and anthropology. However, Wilde did not simply incorporate anthropological 
references into his works. Like other Gothic writers of the late nineteenth century, he 
posed a challenge to the anthropological paradigm. 
The distinction between ethnology and anthropology is more than a matter of 
semantics. This distinction is captured in the article on "Anthropology" in the 
Encyclopaedia Britannica, 11th edition, written by Tylor. The article defines 
anthropology as "the science which, in its strictest sense, has as its object the study of 
man as a unit in the animal kingdom." The article goes on to tell us that anthropology "is 
distinguished from ethnology, which is devoted to the study of man as a racial unit, and 
from ethnography, which deals with the distribution of the races formed by the 
aggregation of such units. To anthropology, however, in its more general sense as the 
natural history of man, ethnology and ethnography may both be considered to belong, 
being related as parts to a whole" ( 1 08). This definition, contained in the first two 
paragraphs of the article, provides us with information about how anthropology was 
understood at the turn of the century. First, it had become the discipline and approach 
under which other disciplines and approaches that studied human biology, history, and 
society were organized. It had become what the term "anthropology" implies: the theory 
or science ofman.2 Second, it was strictly naturalistic: man was seen as "a unit in the 
animal kingdom," a being with a natural as opposed to a supernatural or Biblical origin. 
These characteristics distinguish it from the earlier discipline of ethnology, which did not 
claim such disciplinary supremacy, and which could comfortably exist within a Biblical 
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framework. 
The second characteristic, adherence to scientific naturalism, is particularly 
important because it reflects the changes that had occurred in nineteenth-century thinking 
between the publication of important ethnological works, such as James Cowles 
Prichard's The Natural History of Man (1843) and Robert Latham's The Natural History 
ofthe Varieties of Man (1850), and works associated with the emergence of 
anthropology, such as Tylor's Primitive Culture, in which Tylor both describes the 
doctrine of survivals and relies on it to create an overarching theory of the development 
of human culture. These changes were based on two important events, which occurred in 
rapid succession: the discovery ofhuman remains at Brixham Cave (1858) and the 
publication of Charles Darwin's On the Origin of Species (1859). The publication of 
Darwin's theory of evolution had a profound effect on Victorian scientific and social 
thought. It proposed a new, wholly naturalistic and empirical basis for the biological 
sciences and implied that human social development could be studied as naturalistically 
and empirically as biological development. It also had a profound and disruptive effect 
on Victorian religious thought. Although the Victorian era had seen its share of religious 
controversies before the publication of On the Origin of Species, a consensus had 
developed on a general Biblical framework for human history. God had created the earth 
in six days approximately six thousand years ago.3 On the sixth of those days God had 
created Adam in his own image, placed him over the animals as their master, and given 
him Eve to be his wife. After the fall from the Garden of Eden, the descendants of Adam 
and Eve had populated the earth. All contemporary peoples could be traced back to the 
38 
original pair in the Garden. This framework provided not only an explanation of human 
origin but also a teleological meaning for human individual and social development: 
human beings were supposed to strive for moral perfection so they could become what 
Adam had been made, the image of his creator, and human society was supposed to strive 
for moral perfection on a social level so it could become the Kingdom of God on earth. 
This framework had begun to be dismantled before the publication of Darwin's 
evolutionary theory. In Principles ofGeology (1830-33), Sir Charles Lyell had proposed 
that present geological processes could explain geological events that had happened in the 
past. Since present geological processes happened slowly, past geological processes must 
have been slow as well, a doctrine known as uniformitarianism. The doctrine of 
catastrophism held that the earth had been shaped by sudden catastrophic events. 
Catastrophism was consistent with the Biblical framework. Modem geological features 
indicated that the earth must have altered considerably in the six thousand years since 
God had created it. Sudden catastrophic change could explain such alterations, and 
catastrophism was supported by the story ofNoah's flood. Uniformitarianism did not fit 
so comfortably within the Biblical framework. In Principles ofGeology, Lyell 
demonstrated that modem geological features must have developed gradually, over long 
periods of time. Therefore, the earth could not have achieved its current form in six 
thousand years. It must be significantly older than the Biblical chronology implied. This 
expansion in geological time was supplemented, in the 1840s and 50s, by an expansion in 
human time. The discovery of human remains and artifacts together with the bones of 
extinct animals at Brixham Cave and in other locations throughout Europe revealed that 
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human beings had been in Europe considerably longer than the Biblical timeline allowed. 
On the Origin of Species was significant and controversial in part because it 
provided a new theoretical framework that brought together these geological and 
archaeological insights. Darwin's theory of evolution was an application of Lyell's 
geological insights to biology: animal species had gradually been transformed in response 
to changing environments, even to the point where they formed separate species. This 
process of evolution included human beings. Evolutionary theory implied that human 
beings had been created not by God but by natural processes, and that human 
development had taken much longer than six thousand years. Darwin's theory fit the 
evidence from Brixham Cave and other archaeological sites. It was as though a series of 
puzzle pieces had fallen into place. However, the picture the puzzle made was no longer 
of man's divine origin and purpose; it was of a wholly naturalistic anthropogenesis that 
could be studied empirically, without reference to divine revelation. God had been left 
out of the picture. In His place were random change and adaptation to environment. 
Although the article on "Anthropology" in the Encyclopaedia Britannica, 11th 
edition, distinguishes ethnology from anthropology based on their areas of emphasis, a 
more important distinction can be made based on the framework on which they relied. 
Victorian ethnology was based on, and attempted to prove the validity of, the Biblical 
framework. As the titles The Natural History of Man and The Natural History of the 
Varieties of Man imply, ethnology did, to a certain extent, place man in a natural context; 
however, that natural context itself existed within a divine order. The Encyclopaedia 
Britannica article quotes from the first chapter of Prichard's Natural History of Man: 
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In all the principles of his internal structure, in the composition and 
functions of his parts, man is but an animal. The lord of the earth, who 
contemplates the eternal order of the universe, and aspires to communion 
with its invisible Maker, is a being composed ofthe same materials, and 
framed on the same principles, as the creatures which he has tamed to be 
the servile instruments of his will, or slays for his daily food. (I 08) 
For Prichard, man was an animal, but all animals, including man, had been created by a 
Maker who had established an "eternal order."4 Man's place as "lord of the earth" was 
part of that order. Prichard's allegiance to the Biblical framework can be seen in the 
second chapter of The Natural History of Man, which begins, "The Sacred Scriptures, 
whose testimony is received by all men of unclouded minds with implicit and reverential 
assent, declare that it pleased the Almighty Creator to make of one blood all the nations 
of the earth, and that all mankind are the offspring of common parents" (5). Ethnology 
was the study of human beings within the Biblical chronology and vision of history: 
Prichard's project in The Natural History of Man was to show that all of humankind 
formed a single species, with racial variation produced by the different environments into 
which various tribes had moved, presumably after Noah's flood. 
This assumption of an accurate Scriptural story, in which man had been made in 
the image of his Creator, was called into question by Darwin's theory and the universe of 
random change and adaptation he described. Man was no longer made in the image of 
God: when he looked in the mirror, the face he saw looking back was that of an ape. He 
was no longer the lord of an earth that had been created for him, but one among the 
animals. God was out of the picture, except perhaps as a remote first cause; His 
benevolent hand had not guided humanity's historical progression. The progressionist 
nature of that history was itself brought into question. Evolution was a random event, 
dependent on chance mutation and fitness to environment. The idea that man had 
evolved from ape purely by chance resulted in cultural trauma, evident in the various 
debates that took place in the 1860s and 70s, both between individuals and in the 
periodicals of the day, about the relationship between the human and animal.5 
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The rise of anthropology in the 1860s can be seen as a response to that cultural 
trauma. The Biblical story had described a divine order that included man. What it 
meant to be human had been defined at the beginning oftime by God: man was the "lord 
of the earth." After the fall from the Garden, human life had been given meaning and 
purpose: man was to work, multiply his kind, and glorify God. What was man's identity 
and purpose in the absence of that order, in a new world of random chance? 
Anthropology responded by providing a new identity and purpose for human beings. It 
did so by interpreting Darwinian evolutionary theory according to a preexisting 
progressionist tendency in Victorian society. We can trace that progressionist tendency 
back to the Biblical story, with its teleological vision ofhuman history; however, by the 
1860s that tendency was no longer explicitly linked to religious orthodoxy. Instead, it 
was seen as a natural and inevitable historical force. This progressionist tendency 
resulted in a vision of evolution that was teleological: although the possibility of 
retrogression existed, evolution inevitably progressed upward, toward greater complexity. 
Based on the assumption of inevitable upward progress, biological species could be 
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categorized along a ladder of evolutionary complexity: some species were more complex, 
and therefore more evolved, than others. The most evolved species was, of course, man. 
If we followed this biological ladder high enough, we could begin to talk about cultural 
evolution as well. Anthropologists such as Lubbock and Tylor proposed that cultures 
could also be categorized based on the complexity of their institutions and technology. 
Some cultures were more evolved than others, with European cultures at the top of the 
evolutionary ladder. We can think of the idea of evolutionary progress as developing in a 
feedback loop between biology and anthropology: assumptions developed in one 
discipline were further developed in the other, and both disciplines reinforced what 
became a common framework. It seemed both intuitive and natural that what was true for 
human beings biologically would be true culturally, and vice versa. 
Like the old Biblical framework, this new framework provided a definition of 
what it meant to be human, and a meaning and purpose for human life. Man might be an 
animal, but he was the most evolved of the animals. He had what other animals did not 
have: culture, which allowed him to attain levels of complexity that were impossible for 
other species. He was still"lord of the earth," not because God had placed him in that 
position, but because he was evolutionarily most fit. His purpose was to achieve ever-
higher levels of complexity and therefore civilization. Human history could be seen as 
the effort of human beings to do just that. Of course, some cultures had succeeded in that 
effort more than others; some cultures had stagnated and even degenerated. But the 
overall trend was ever upward. Anthropologists could place cultures on the rungs of the 
evolutionary ladder based on their relative cultural progress, with European cultures 
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clearly at the top. 
This new framework was explicitly secular and scientific. Whereas Prichard 
begins The Natual History of Man by referring to "Sacred Scripture," Tylor'sPrimitive 
Culture, published sixteen years later, begins by setting the Biblical framework aside. In 
his first chapter, Tylor tell us that his purpose is to investigate the development of human 
culture scientifically. However, before he begins his project, he responds to critics who 
might be uncomfortable with the empirical investigation of human beings and societies. 
He tells us that the general public "is scarcely prepared to accept the general study of 
human life as a branch of natural science, and to carry out, in a large sense, the poet's 
injunction to 'Account for moral as for natural things"' (2). Although Tylor does not 
mention the Biblical story explicitly, it is clear that the fundamental objection he 
anticipates is a religious one; he writes that "obstacles to the investigation of laws of 
human nature arise from considerations of metaphysics and theology" (3). These 
obstacles include the human reluctance to see human beings as simply one more branch 
of the animal world, acting according to natural causes and effects rather than the free 
will given to man by God. However, Tylor insists that the study of human beings and 
human culture can proceed on a naturalistic and empirical basis. 
After 1859, biology and anthropology together created a new secular framework 
for understanding what it meant to be human. That framework was based on a 
progressionist vision of evolution that was largely optimistic: man was moving ever 
upward. Who knew what wonders awaited him in the evolutionary stratosphere? The 
secular nature of that framework caused considerable controversy, and even some 
scientists held fast to the Scriptural story, at least as it related to anthropogenesis; Lyell 
himself could never accept Darwinian evolution as it applied to man. However, by the 
end of the century, the English scientific community had largely accepted a secular, 
naturalistic framework for human history. The optimistic progressionism of that 
framework was called into question by the possibility of biological and cultural 
degeneration, explored in texts such as Max Nordau's Degeneration (1892), but even 
Nordau believed that, as long as society was warned about and avoided degenerative 
tendencies, it would continue on its natural course: continual upward progress. 
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Toward the end of the century, one figure complicated that notion of continual 
upward progress: the monster. The science of teratology, the study of birth defects, had 
advanced considerably during the nineteenth century. Within a religious world view, 
scientists had struggled to explain the existence of congenital abnormalities; how did they 
fit within God's benevolent plan? They were often seen as signs of sin, warnings from 
God to a fallen humanity. The advent of scientific naturalism gave scientists greater 
ability to explain such abnormalities as developmental malformations that had no 
religious significance, and allowed for the study of the laws of development, or 
embryology. This materialistic approach to embryology caused controversy among those 
who still saw the generation of life in terms of a religious world view, but it was 
increasingly accepted in the scientific community. Darwin himself became interested in 
the study of congenital abnormalities in the context of evolutionary theory. What could 
individuals born with tails or "werewolf syndrome," which causes excessive growth of 
hair over the face and body, tell us about evolution? How did such congenital 
45 
abnormalities, which seemed maladaptive, fit into an evolutionary scheme? Darwin 
hypothesized that monsters were evolutionary throwbacks: individuals with tails or 
excessive hair could show us that human beings had once been tailed and hairy. They 
had once been animals. Such contemporary monsters served as evidence that human 
beings had climbed up the ladder of biological evolution by showing us what we had 
looked like on the lower rungs. The scientific interest in monsters was matched by a 
popular interest: individuals with congenital abnormalities were exhibited in freak shows 
and sideshows, such as the famous sideshows created by P.T. Barnum. 
The monster is a central figure in The Picture of Dorian Gray: the quotation with 
which I began this chapter includes the word "monstrous" twice and in close proximity to 
Wilde's anthropological references. However, Wilde was not the only writer who 
incorporated such references into his writing. Late nineteenth-century literary works such 
as Sheridan Le Fanu's Carmilla (1872), Robert Louis Stevenson's Strange Case of Dr. 
Jekyll and Mr. Hyde (1886), and H. G. Wells' The Island of Doctor Moreau (1896), which 
I discuss in the second and third chapters of this study, also incorporated the figure of the 
monster. In these works, monsters challenge the hierarchical categorization and 
optimistic progressionism of the anthropological paradigm. They are the literary 
counterparts of the freak show and sideshow performers so popular at the turn of the 
century. Such performers were presented and advertised in ways that attempted to fit 
them into an evolutionary framework; however, like the monsters in Gothic fiction, they 
resisted such categorization, challenging contemporary notions of what constituted the 
human, civilized, and European. In this first chapter of my study, I describe the formation 
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and characteristics ofthe anthropological paradigm as it arose in the 1860s and 70s, and 
examine the late nineteenth-century fascination with freak show and sideshow performers 
who posed a challenge to the Darwinian evolutionism on which that paradigm was based. 
Examining such real-life monsters will allow us to see how the literary monsters 
discussed in chapters two and three called into question Victorian assumptions about the 
place and destiny of human beings - and specifically Englishmen. 
I. The Foundations of Victorian Anthropology: The Transformation of 
Ethnology, the Discovery of Brixham Cave, and the Publication of On the 
Origin of Species 
To understand the relationship between late nineteenth-century Gothic fiction and 
contemporary anthropological ideas, it is important to understand the origin and particular 
characteristics of Victorian anthropology. And to understand Victorian anthropology, we 
must begin with Victorian ethnology. If we examine the writings of ethnologists such as 
Prichard and Latham, we can identify the characteristics of an ethnological paradigm that 
both preceded and was transformed into the anthropological paradigm. Ethnologists such 
as Prichard and Latham were responding to a central problem. According to George 
Stocking in Victorian Anthropology, late eighteenth-century exploration, including for the 
purposes of colonial expansion, had produced an "explosive growth of data on biological 
diversity," which resulted in "the emergence of comparative anatomy as the dominant life 
science of the early nineteenth century." The result was a particular approach to human 
racial categories: 
Given the tendency within comparative anatomy toward a radically 
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diversified view of man, the impulse was strong to define the dark-skinned 
savages of the earth as separate species of mankind - especially in the 
context of debates over Negro slavery, and of an aggressively expansive 
European civilization whose rapidly growing technological superiority was 
revolutionizing the terms of race contact all over the world. ( 49) 
The physical anthropologists who studied comparative anatomy and cataloged the 
diversity of human racial characteristics were largely polygenists. They believed some 
human races were so physically different that they could not have come from a common 
racial stock, and must have originated separately; therefore, they constituted the 
equivalent of different species. 6 However, this theory contradicted the Biblical story of a 
single creation. It was this story that ethnologists such as Prichard and Latham were 
attempting to validate. Stocking describes the "central problem" of ethnology as "the 
unity or diversity of mankind" ( 48), and in this debate ethnologists came down on the side 
of unity: they were monogenists. God had created man once, in the Garden of Eden, and 
all human races could be traced to that original creation. 
We can see the importance of the debate between the polygenists and monogenists 
in Prichard's Natural History of Mankind. In the first chapter, Prichard writes that man 
received "from his Maker, besides his mental sagacity and effective contrivance, yet 
anther principle of accommodation, by which he becomes fitted to possess and occupy the 
whole earth. He modifies the agencies of these elements upon himself; but do not these 
agencies also modify him? Have they not rendered him in his very organization different 
in different regions, and under various modes of existence imposed by physical and moral 
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conditions?" (3). In other words, man has been given the ability to adapt physically to his 
environment. Prichard marvels over the difference between the Eskimo and African, both 
so perfectly adapted to their environments, and writes, "That so great differences in 
external conditions, by the double influence of their physical and moral agency, should 
have effected during a long series of ages remarkable changes in the tribes of human 
beings subjected to their operations,- changes which have rendered these several tribes 
fitted in a peculiar manner for their respective abodes, - is by no means an improbable 
conjecture" (4). This is the monogenist position: the physical differences observable in 
mankind resulted from adaptation to specific environments. 
However, Prichard also goes on to describe the polygenist position: "we must not 
omit to observe that to this opinion there is an alternative, and one which many persons 
prefer to maintain, namely, that the collective body of mankind is made up of different 
races, which have differed from each other in their physical and moral nature from the 
beginning of their existence" (4). According to polygenists, the assertion that all of 
humankind sprang from one Edenic pair "does not comprehend the uncivilized 
inhabitants of remote regions." In other words: 
Negroes, Hottentots, Esquimaux, and Australians, are not, in fact, men in 
the full sense of that term, or beings endowed with like mental faculties as 
ourselves. Some of these writers contend that the races above mentioned, 
and other rude and barbarous tribes, are inferior in their original 
endowments to the human family which supplied Europe and Asia with 
inhabitants - that they are organically different, and can never be raised to 
an equality, in moral and intellectual powers, with the offspring of that 
race which displays in the highest degree all the attributes of humanity. 
(5) 
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According to the polygenist viewpoint, these are not truly men but "half-men, half-brutes" 
who do not belong to the "Race Adamique" (5). Prichard's project in Natural History of 
Mankind is "To determine which of these two opinions is the best entitled to assent" ( 4 ), 
but it is clear, from his own allegiance to Scriptural history, that he is in the monogenist 
camp. 
Ethnology placed scientific research in the service of the Biblical story, including 
a Biblical chronology of six thousand years for the creation of the earth and all of its 
inhabitants. This meant that ethnologists were also, necessarily, degenerationists: 
because man had once been civilized, as the Bible showed, instances of savagery must be 
the result of degeneration from an original civilized state. According to the 
degenerationists, contemporary savages were the descendants of tribes that had 
degenerated to a savage state after the fall of the tower of Babel. They had lost what God 
had originally taught mankind, including monotheism and the institution of monogamous 
marriage. The Biblical chronology seemed to preclude an evolutionary view of human 
history, since it did not leave cultures enough time to raise themselves from savagery; 
they could, however, have degenerated from civilization into savagery within that time 
period.7 
So far, all of the theoretical elements of ethnology seemed to fit, but how to 
account for the human physical diversity noticed by the comparative anatomists? 
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According to Stocking, ethnology needed to "fill the gap until the first historical records 
of each present 'nation,' 'people,' or 'race,' and in the process to show how all the observed 
differences between them could have been produced in the descendant of a single family," 
Adam, Eve and their children, "all within the traditional biblical chronology" (50). Six 
thousand years did not seem to provide enough time to produced all of the human races.8 
The article on "Anthropology" in the Encyclopaedia Britannica, 11th ed., provides an 
overview of the difficulties faced by ethnologists in responding to the issue. It states that 
"The problem of ascertaining how the small number of races distinct enough to be called 
primary,''9 as opposed to the secondary or sub-races resulting from mixture of the primary 
races: 
... can have assumed their different types, has been for years the most 
disputed field of anthropology, the battle-ground of the rival schools of 
monogenists and polygenists. The one has claimed all mankind to be 
descended from one original stock, and generally from a single pair; the 
other has contended for the several primary races being separate species of 
independent origin. The great problem of the monogenist theory is to 
explain by what course of variation the so different races of man may have 
arisen from a single stock. ( 114) 
The common ethnological response was the one made by Prichard in The Natural History 
of Mankind: that human physical variation was a result of the different environmental 
conditions that tribes of men had encountered after Noah's flood. The article continues. 
"although the reality of such modifications is not disputed, especially as to stature and 
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constitution, its amount is not enough to upset the counter-proposition of the remarkable 
permanence of type displayed by races ages after they have been transported to climates 
extremely different from that of their former home," and certain climates supported races 
which clearly differed from one another, "such as the Bushmen and the Negroes in 
Africa" (114). Empirical observation of contemporary peoples who had been moved, 
including in the process of colonial expansion and the slave trade, did not support the 
notion that racial differentiation through adaptation could have happened within a 
Biblical chronology. Additionally, according to the article, since "several well-marked 
races of mankind, such as the Egyptian, Phoenician, Ethiopian, &c., were much the same 
three or four thousand years ago as now, their variation from a single stock in the course 
of any like period could hardy be accounted for without a miracle" ( 114 ). Within a 
Biblical chronology, adaptation to a variety of environments could not be the answer to 
human racial variation, but it was the only answer the ethnologists had. 
A discussion of racial differentiation over time seemed to require some element of 
evolutionary thought, rather than the degenerationism that was an accepted part of the 
ethnological paradigm. Stocking points out that Prichard's "attempts to explain physical 
differences in monogenetic terms led him to speculations that have been regarded as 
foreshadowing Darwin." However, he insists that Prichard's "biology was always 
antievolutionary in the sense that it assumed an unbridgeable gap between apes and 
humans. What Prichard studied was the 'evolution of varieties' within a single human 
species created by God" (50-1). According to Stocking, "All of Prichard's work may be 
viewed in terms of one implicit visual metaphor: that of a tree, with contemporary tribal 
52 
twigs linked by major racial branches to the trunk of a single human species, rooted- for 
this metaphorical tree had a precise location- near the point where Noah's ark had come 
to rest" (53). The issue of racial diversity would not be resolved within ethnology itself. 
Ethnologists such as Prichard did not have the theoretical apparatus that would later be 
provided by Darwin's theory of evolution, the vastly expanded human chronology 
necessary for the changes Darwin's theory described, or the radical notion of a world 
governed by natural rather than divine laws. Although Prichard had titled his 
ethnological treatise The Natural History of Man, in 1848, the year before his death, he 
objected "to the inclusion of ethnology within the natural history section of the British 
Association for the Advancement of Science" because he believed that it was closer to 
history than to one ofthe natural sciences (Stocking 52). History was the study of human 
beings; including ethnology within the "natural" history section would have placed man 
too close to the animals. 
The 1850s created the conditions for the rise of a new anthropological paradigm 
that would go where ethnology could not. These conditions included a synthesis between 
ethnology and British antiquarianism. Stocking points out that in the 1850s, "the 
historical focus of anthropological inquiry broadened to include once more as a central 
concern the origin and growth of European civilization," which had not been a primary 
focus for ethnologists such as Prichard. In other words, the focus of anthropological 
inquiry shifted from the study of "the linguistic, physical, and cultural characteristics of 
dark-skinned, non-European, 'uncivilized' peoples" (47), which had been the traditional 
province of ethnology, to a more general study of human culture that included Europeans. 
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A connection was made between the "savages" of the European colonies and the history 
of Europe itself. 10 Additionally, after Prichard's death the dominant "ethnological 
paradigm was subject to various stresses and strains that eventually led to its replacement 
by social evolutionism as the dominant model of anthropological inquiry": the Biblical 
assumptions on which it had been based, the chronology provided by those assumptions, 
and the unity of mankind were "increasingly called into question," and "mankind was 
more and more brought within the purview of naturalistic explanation" (Stocking 53). 
These stresses and strains would create the conditions for what Stocking identifies as the 
"evolutionary synthesis of the 1860s" (53), which would result in a new approach to 
human origins and diversity. 
The events that created this evolutionary synthesis included the discovery of 
Brixham Cave and the publication of Darwin's On the Origin ofSpecies. Brixham Cave 
and similar archaeological discoveries in the nineteenth century addressed the first 
problem ethnology encountered in attempting to deal with racial differentiation: a Biblical 
human chronology. InMan Among the Mammoths, A. Bowdoin Van Riper states that in 
the 1830s and 40s, a series of important archaeological discoveries provided evidence of 
man's prehistoric presence in Europe. In England, stone tools were found "among extinct 
animal bones in Kent's Cavern, near Torquay, in Devonshire" (60-1). In Belgium, near 
Liege, Philippe-Charles Schmerling found human bones "beneath the stalagmite floors, 
together with bones cut and flints shaped by human workmanship"; those cut bones 
belonged to extinct animals such as the cave-bear. In France, Boucher de Perthes found 
"rude flint hatchets in a sand-bed containing remains of mammoth and rhinoceros at 
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Menchecourt near Abbeville" ("Anthropology" 115). The discoveries at Torquay, Liege, 
and Abbeville clearly indicated that human beings had coexisted with prehistorical 
animals in Europe. However, "such evidence was resisted by the leading geologists, into 
whose growingly professional province the issue naturally fell, and who regardless of 
theoretical persuasion were agreed on the recency of man" (Stocking 72). The 
significance of such archaeological finds was not appreciated until the 1860s, after what 
Stocking identifies as "a revolution in human time" (69). 11 
Brixham Cave changed the minds of the leading geologists, most importantly 
Lyell. It was important not only because of the artifacts that were found there- other 
such artifacts had been found elsewhere in England and on the continent - but also 
because of the methodology used in its excavation. The first to notice the significance of 
Brixham Cave was William Pengelly, who had also been involved in the earlier 
excavation of Kent's Cavern. He was convinced that the site, then being run as a tourist 
attraction because of the bones that had been found there, merited scientific attention" He 
mentioned Brixham Cave to Hugh Falconer, then vice-president ofthe Geological 
Society, who visited the site and agreed that it should be excavated. The excavation took 
place under the joint auspices of the Torquay Natural History Society and the Geological 
Society, and under the local direction of Pengelly, although it was also overseen by a 
committee that included some of the most distinguished professionals of the day, 
including Lyell himself and the comparative anatomist Richard Owen, who would later 
argue with Huxley about the relationship between man and ape. 
What Pengelly excavated from Brixham cave was certainly important: stone tools 
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that were obviously of human manufacture, "mingled indiscriminately with the bones of 
extinct rhinoceroses, cave bears, and hyenas" (Van Riper 90). These tools were found 
below the bones and antlers of a reindeer, an animal that had lived in Britain during the 
Ice Age. The location and depth of the bones and tools indicated that they were 
contemporary, and that they were significantly older than the reindeer remains above 
them. "Their stratigraphic position was nearly indisputable proof of their age" (Van Riper 
90). But what made Brixham Cave truly important was Pengelly's methodology. At the 
time, "the standard method of scientific excavation was to sink vertical shafts through the 
deposits being buried" (Van Riper 87) in an effort to get quickly at any artifacts or fossils 
below. Pengelly instead insisted that the floor of the cave should be removed in layers, 
and that the location of each artifact should be documented, both in terms of its distance 
from the entrance of the cave and in terms of its depth within a particular stratum (Van 
Riper 86-7). Each layer had to be removed and any finds within it documented before the 
excavators could move on to the next layer, a process that was "slow, costly, and 
apparently inefficient," but that "preserved the stratigraphic integrity of the deposits" (Van 
Riper 87). The older method could result in the accidental mixture of finds from various 
strata; Pengelly's method left "no doubt that all the bones removed during a given phase 
ofthe excavation belonged to the same stratum" (Van Riper 87). 
The Brixham Cave artifacts and fossils demonstrated that human beings had lived 
in Britain before the last glacial period, in a way that could be accepted by the 
professional geologists and archaeologists. It also prompted a reassessment of the 
evidence from locations such as Liege and Abbeville. Most importantly, it convinced 
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Lyell. Although Lyell had been on the Brixham Cave Committee, he had not been 
involved in the excavations himself. However, he had recently turned his attention to the 
question of human antiquity and had visited the important French sites. Additionally, 
"Despite his lack of extensive experience with the evidence of human antiquity," he was 
"acknowledged by geologists and nongeologists alike to be a member of the elite group 
that could pass judgement on the broadest issues of geological theory. Even his 
detractors admitted that he was among the leading geologists of the age" (Van Riper 114-
5). Because of his professional expertise and his first-hand experience with the French 
evidence, he was the logical person to present the Brixham Cave findings at the 1859 
annual meeting of the British Association for the Advancement of Science. According to 
Van Riper, "Lyell's address," although "Ostensibly a summary of important geological 
problems and recently proposed solutions to them," was actually "a discussion of human 
antiquity" (115). Lyell concluded that, based on the evidence both from Brixham Cave 
and from the French sites, the human presence in Europe was much older than geologists 
and archaeologists had previously contemplated. Lyell's speech presented the case for the 
antiquity of man to a large audience: in part because Prince Albert had agreed to serve as 
president ofthe British Association, the 1859 annual meeting drew a crowd of 
"approximately 2700 people," including a number of the distinguished scientific figures 
of the day (Van Riper 113). However, Lyell's Geological Evidences of the Antiquity of 
Man (1863) reached an even larger audience, one that was not specifically scientific. As 
Van Riper points out, it "quickly became one of the most popular scientific works of the 
decade. It presented the new case for human antiquity and displayed- for educated 
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nonscientists as well as scientists - the wide range of newly gathered evidence for human 
antiquity" (118). Lyell's book was, as Van Riper describes, "Lyell's 1859 British 
Association for the Advancement of Science address on a grand scale" (139). In 
Geological Evidences of the Antiquity of Man, Lyell "demonstrated that humans had lived 
in Europe not for the few thousand years allotted in Genesis but for tens of thousands of 
years" (Van Riper 141).12 
The discovery of Brixham Cave and the debate over the antiquity of man 
represented a revolution in the contemporary understanding of how long human beings 
had existed in Europe: "from the 1860s onward," British archaeologists would measure 
European prehistory "in tens- sometimes hundreds- of thousands of years" (Van Riper 
184). However, in addition to this revolution in human time, there was also a revolution 
in the characterization of that prehistory. The new research "revealed a race of primitive 
hunters that had spread over southern and western Europe as the glaciers retreated, 
leaving their primitive tools behind among the bones of their prey" (Van Riper 185). 
According to Van Riper, the particular characteristics of prehistoric remains "transformed 
British archaeologists' ideas about prehistory": "The stone tools found" in such 
archaeological sites "reflected nothing so clearly as their maker's primitiveness. The 
archaeological implications of human antiquity were clear: the earliest inhabitants of 
Europe had lived in abject savagery for thousands upon thousands of years" (Van Riper 
185). The coming together of antiquarianism and ethnology had created a connection 
between dark-skinned savages that were the subject of ethnological inquiry and the 
history of Europe. The revolution in human time reinforced that connection in the 
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context ofEuropeanprehistory: it became clear that Europe had gone through its own 
period of savagery. Prehistoric Europeans had resembled contemporary savages, 
including European colonial subjects. Ethnologists such as Prichard had been conducting 
a spatial inquiry that focused on the dispersal of the human race from an original 
homeland. Starting in the 1860s, anthropologist would conduct a related inquiry, one that 
also focused on human cultures, but that had temporal characteristics. 
Lyell's Geological Evidences of the Antiquity of Man also responded to the other 
important controversy of the 1860s: Darwin's evolutionary theory. The book included "a 
discussion oftheories of transmutation in general and Darwin's theory in particular, 
paying close attention to the implications for human biological and cultural development" 
(Van Riper 140), and even a "discussion ofthe T.H. Huxley-Richard Owens debate over 
the similarities ofhuman and simian brains" (Van Riper 142). 13 By 1863 the Darwin 
controversy was in full swing. As has often been pointed out, Darwin was not the first to 
propose a theory that focused on the transmutation of species. In Apes, Angels, and 
Victorians: The Story of Darwin, Huxley, and Evolution, William Irvine traces the idea of 
transmutation itself back to classical Greek philosophy, to Heraclitus, Anaximander, and 
Aristotle, and argues that certain evolutionary ideas were anticipated by the eighteenth-
century natural philosophers Georges-Louis Leclerc, Comte de Buffon, and Erasmus 
Darwin (Charles's grandfather) (1 01-104 ). In the nineteenth century, a version of 
evolutionary theory was advanced by Jean-Baptiste Pierre Antoine de Monet, Chevalier 
de la Marek, more commonly known as Lamarck. His theories were largely discredited, 
in part because of "the reckless logic with which he insinuated that man himself was not 
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exempt from the evolutionary past" (Irvine 1 04 ), although his most important hypothesis, 
of the inheritance of acquired characteristics, would continue to influence Victorian social 
and scientific theories until close to the end ofthe century. Lyell himself had read and 
been influenced by Lamarck, writing, "His theories delighted me more than any novel I 
ever read"; however, according to Irvine, "'in proving men may have come from the 
Ourang-Outang,' he had in Lyell's eyes reduced himself to a fascinating absurdity" (1 04). 
According to Peter 1. Bowler in The Invention of Progress: The Victorians and 
the Past, the most important of these precursors was Robert Chambers, whose Vestiges of 
the Natural History of Creation ( 1844) "began to popularize the general idea of evolution 
fifteen years before the Origin of Species." Chambers' book "preconditioned the way in 
which the Origin of Species would be understood": as a theory of evolutionary progress. 
It "used the theme of progress to link the development of life on earth, the origins of 
mankind, and the history of society into a single, unified subject" (89-90). Like Prichard, 
Chambers was a monogenist, believing that human beings had originated in a single 
location. However, unlike many ethnologists, he believed that rather than degenerating 
from a civilized state, human beings had initially been primitive hunter-gatherers and had 
progressed to higher cultural levels. Progress was a "law governing history"; under the 
appropriate environmental conditions, races would inevitably become more civilized. 
The "lower races" were therefore "merely immature versions of the more advanced, i.e. 
the white, race" (90-91 ). This belief in inevitable progress was not unique to Chambers: 
according to Bowler, it formed part of a Victorian attitude that had as much to do with 
economic and social theory as with biological evolution. Chambers applied what had 
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been accepted in the economic and social realms to biology, including to human biology. 
He linked human biological and cultural evolution in a progressive chain, from ape to 
Englishman. Bowler points out that "Vestiges was greeted by a howl of protests from 
conservative scientists and theologians," anticipating the reception of Darwin's own work, 
but Chambers had a problem that Darwin would not: he was unable to provide a theory of 
how progress worked. Although he proposed that "there was a law of development built 
into nature by a remote Creator," there was "no suggestion that His ends might be 
achieved through the accumulated efforts of generations of individual organisms" (91 ). 
The way in which Vestiges of the Natural History of Creation preconditioned the 
Victorian reception of evolutionary theory is important because Darwin's theory itself was 
not necessarily progressive: Darwinian evolution, as least as articulated in On the Origin 
of Species, was not necessarily evolution upward. 
In 1858, Darwin, who had already been working on a theory ofthe transmutation 
of species for twenty years, received a letter from Alfred Russell Wallace containing "the 
abstract of a theory explaining the evolution of species and their adaptation to 
environment by natural selection" (Irvine 49). Although Darwin had "opened his first 
notebook on the mutability species" in 1837 (Irvine 88), he had worked in relative secret, 
discussing his theories only with close scientific friends such as Lyell, Huxley, and the 
botanist Joseph Hooker. Darwin's secrecy was in part a result of his scientific caution, his 
unwillingness to propose a theory of transmutation until he could demonstrate what 
Chambers could not, the mechanism involved. However, it also has a Gothic quality: in 
1844 he wrote to Hooker, "I am almost convinced ... that species are not (it is like 
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confessing a murder) immutable" (qtd. in Irvine 88), as though the discovery of the 
transmutation of species had turned him into a Dr. Jekyll, the mad scientist with a hidden 
murderous side. Wallace's letter put Darwin in a difficult position: he did not want to 
lose his claim as originator of the theory, but he also did not want to appear to have 
treated Wallace unfairly. He wrote to Lyell, "I would far rather bum my whole book, than 
that he or any other man should think that I have behaved in a paltry spirit" ( qtd. in Irvine 
99). He suggested publishing his and Wallace's findings together. Lyell and Hooker 
arranged for "a joint paper, containing Wallace's report and a brief sketch" ofDarwin's 
theory to be read before the Linnaean Society (Irvine 99). On the Origins of Species was 
published the next year. Just as Darwin used Gothic imagery for his progressive 
acceptance of the idea of the transmutation of species, Irvine uses Gothic imagery to 
describe the reception of Darwin's theory in England: although the way had been prepared 
by Buffon, Erasmus Darwin, Lamarck, and particularly Chambers, the country "was 
terribly unready for the Origin. It rose before the national mind like a Banquo's ghost 
terminating the long banquet scene of the Exposition decade" (130). The Exposition, or 
Great Exhibition ofthe Works oflndustry of All Nations, which opened in 1851 in the 
Crystal Palace, had started the decade by presenting British society with a vision of 
human cultural and technological progress, culminating in the Crystal Palace itself. 
Darwin was ending it by suggesting, since astute readers could already see the suggestion 
in On the Origins of Species, that man was an advanced ape. 
Darwin's theory presented the scientific community and society in general with 
two problems. First, it implied a natural world without the guiding hand of God. As 
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Irvine states, one troubling aspect of evolutionary theory was simply "natural selection 
itself," which "seemed to substitute accident [ ... ] for intelligent purpose in the natural 
order" ( 131 ). Van Riper argues that although "The new case for human antiquity 
threatened orthodox views ofthe past, of man's place in nature, and of the meaning of 
Genesis," the threat posed by the revolution in human time was less significant than the 
threat posed by Darwinian evolution. The theory that human beings had lived in Europe 
in prehistoric times "might entail a new view of the Divine Plan underlying the history of 
life, but On the Origin of the Species denied that there was such a plan" (145). Second, it 
implied continuity between man and his animal ancestors, particularly apes. In doing so, 
it continued in a direction that Lamarck and Chambers had both indicated, and which had 
caused those writers to be discredited by the scientific community. Darwin's theory was 
accepted more readily, in part because of his meticulous research, but also in part because 
it was reinforced by the archaeological record that was simultaneously coming to light. 
As Van Riper points out, On the Origin of Species was published "less than two months 
after Lyell delivered his landmark address on human antiquity to the British Association 
for the Advancement of Science" ( 144 ). Lyell himself had difficulty accepting a wholly 
naturalistic explanation for the creation of man, but the revolution in human time made 
that explanation significantly more plausible. Huxley, Wallace, and other proponents of 
evolutionary theory readily adopted and even expanded the 100,000 year chronology that 
Lyell proposed for human history. The longer man had existed, the more probable it was 
that he would have had enough time to evolve from the primate ancestry that On the 
Origin of Species implied. 
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Nevertheless, there was significant opposition to the idea of a primate ancestry for 
man. Stocking indicates that "Resistance" to evolutionary theory "was strongest on the 
matter of anthropogenesis" (14 7), and Irvine writes that "In the general war which 
followed the publication of the Origin in 1859, the battle over man was the fiercest" 
(167). The theory of evolution became identified with this single issue: as Van Riper 
points out, "Outside the scientific community, Darwinian evolution was widely referred 
to as 'the monkey theory"' (178). The publication of On the Origin ofSpecies resulted in 
a number of debates on the biological connection between man and primate, such as 
Huxley's debate with Bishop Wilberforce during the 1860 meeting of the British 
Association, during which the Bishop "begged to know, was it through his grandfather or 
his grandmother that he claimed his descent from a monkey?" ( qtd. in Irvine 5), and 
Huxley's debate with Owen about "the uniqueness of the hippocampus minor as a feature 
of the human brain" (Stocking 147). It was these sorts of debates that earned Huxley the 
name "Darwin's Bulldog" and led to the publication of Huxley's Man's Place in Nature 
(1863), "the first published statement to the general public applying the Darwinian 
hypothesis systematically to man" (147).14 
After the publication of On the Origin of Species, the most important task of 
evolutionists such as Darwin and Huxley became to establish the mechanism by which a 
wholly naturalistic anthropogenesis could have occurred: they needed "to show that the 
higher intellectual and moral faculties of the human mind could have emerged from the 
mentality of animals" (Bowler 87). What they needed to create was a radical continuity 
between two categories that had previously been seen as discontinuous. Although 
Prichard had stated, in The Natural History of Man, that "man is but an animal," he had 
also described man as the "lord of the earth, who contemplates the eternal order," while 
animals remained either "the servile instruments ofhis will," or his food (1). Clearly, 
Prichard was referring to man as an animal only in the physical sense: his hypothetical 
man had been created with a mind that raised him above the animal. 
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But if man had evolved, how had that mind emerged? This was the problem that 
troubled Lyell; even Wallace, despite his own belief in natural selection, "opted for 
supernatural intervention in this area" (Bowler 94). To argue for natural anthropogenesis, 
the evolutionists needed to construct "a hierarchy of mental states forming a plausible 
bridge between the animal and human levels" (Bowler 87). They did so in part by relying 
on the evidence provided by Brixham Cave and other archaeological sites. Those sites 
implied a continuous technological progress, from prehistoric to historic eras, up to the 
present day. There was a continuity between the earliest flints and the spectacle of the 
Crystal Palace. Based on this evidence, it was not difficult to argue for a simultaneous 
progress in mental capabilities. Contemporary Englishmen represented the acme of both 
technological and intellectual progress; following that continuum backwards, the earliest 
men must have been little better than primates. According to Bowler, "Speculations 
along these lines allowed one to hypothesize the sequence of mental developments 
leading up to modem humanity, and it was then a relatively simple matter to explain how 
the advance had occurred." Since technological progress could be seen operating during 
historical periods, as well as during the prehistoric periods that were coming to light in 
England and on the continent, "it seemed obvious that the same tendency had been 
operating, if more slowly, throughout the ascent of mankind from its animal ancestry" 
(88). In other words, cultural progress was taken to imply biological progress as well, 
and the concept of progress itself was applied to biological change before the advent of 
recognizable human culture. 
65 
This reasoning by analogy was made easier by the Victorian belief in the 
inevitability of progress. Bowler argues that there was a fundamental contradiction 
between this belief and Darwin's evolutionary theory. As he points out, in Darwin's 
"model of branching, divergent evolution, each species undergoes its own unique 
sequence of changes depending on the new environments it encounters in its migrations 
around the globe." It is impossible to "predict the course of evolution because one cannot 
foresee the pattern of future migrations in an ever-changing world. It thus becomes 
meaningless to use the characteristics developed by one branch of life as a scale by which 
to measure the progress of others" (Bowler 95-6). In evolution, according to Bowler, 
"There is no single scale of development to be automatically ascended" (96). But such a 
scale was necessary to make natural anthropogenesis palatable to contemporary scientists 
and members of the general public, who were not ready to accept the emergence of the 
human as a purely random consequence of natural selection. Bowler points out that The 
Descent of Man ( 1871) incorporates elements of the contemporary belief in inevitable 
progress. He argues that "Darwin's view of human evolution was conditioned by the 
progressionism of his age. In this area, at least, he needed the idea of a steady progress 
from simple origins to explain how mankind had advanced so far beyond the animals" 
(94). 
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The single scale of evolutionary progress was provided in part by the emerging 
discipline of anthropology, which was itself deeply influenced by evolutionary theory. 
However, the emerging anthropological paradigm was evolutionary in a progressionist 
sense: based in part on the evidence from Brixham Cave and other archaeological sites, it 
posited a process of cultural evolution that all cultures would, at least theoretically, 
follow as they rose from savagery to barbarism, and finally to civilization. Some cultures 
would rise higher on the cultural evolutionary scale than others, but the steps of that 
progress were clearly described in texts such as Tylor's Primitive Culture. The 
anthropological theory of cultural evolution was significantly more teleological than the 
theory of biological evolution Darwin had initially described in On the Origin of Species: 
its endpoint was civilization, defined by British technological achievement. This more 
teleological version of evolutionary theory allowed Darwin to bridge the gap between ape 
and man. Stocking points out that in the years after the publication of On the Origin of 
Species and before The Descent of Man, "the realization of Darwin's promise in the last 
pages of the Origin had been left to the classical evolutionists. And if in fulfilling that 
promise they were led along pre-Darwinian lines, this did not prevent Darwin from 
accepting their contributions" ( 178). After Darwin read Tylor's Primitive Culture, he 
wrote to Tylor praising the book, calling it "most profound" (qtd. in Stocking 164), and 
Stocking states that The Descent of Man "incorporated almost fifty references to the 
works of Lubbock, Tylor, and McLennan" (179).15 Stocking argues that "The major 
issue" for the evolutionists "was to keep out the hand of God - to provide a purely 
naturalistic explanation of the development of human capacities and human civilization. 
To accomplish this, men resorted to intellectual expedients that were not in all respects 
consistent with what is now seen as the 'Darwinian method"' (150). 
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The idea of evolution as an upward progress, rather than the random process that 
Darwin initially described, had been articulated by Chambers and represented the 
common Victorian understanding of evolution in general, but particularly of human 
biological and cultural evolution. According to Bowler, "The nineteenth century's efforts 
to grapple with the problem of human origins were conditioned not by those aspects of 
Darwin's theory which have been retained by modern biology, but by the prevailing faith 
in the inevitability of progress to which even Darwin himself frequently succumbed." 
Like Chambers himself, whose notion of evolution had been firmly progressionist, 
"Darwin saw European civilization and the white race as the highest products of social 
and mental evolution, and dismissed 'lower' races as branches of the human species which 
had not advanced so far up the scale of development" (94). 16 According to Bowler, 
"Against the logic of this system," which influenced Darwin's own view of other races 
and cultures, his "effort to portray evolution as a haphazard process with no single goal 
was doomed to failure" (97). 
Two visual images can help us understand these two different versions of 
evolutionary theory: a ladder and a tree. Darwin's theory of natural selection implied that 
evolution was like a tree: species branched off and diverged away from one another, but 
all species evolved at the same rate. No one species was more evolved than any other. 
The progressionist version of evolutionary theory was like a ladder: it implied that some 
species were more evolved than others. 17 Man stood at the top ofthe ladder, and below 
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him were all of the other species, in descending order of complexity. These two images, 
of the tree and the ladder, can also help us understand the difference between the 
ethnological paradigm that had existed in the 1840s and 50s, and the emerging 
anthropological paradigm. Stocking uses the tree as a visual metaphor for Prichardian 
ethnology: it was obvious to the ethnologists that cultures had branched off and diverged 
from one another, but they had no way to explain why that divergence had happened. The 
anthropological paradigm offered a new visual metaphor: cultural evolution was like a 
ladder. All cultures were, at least theoretically, headed up that ladder, but some cultures 
had stopped at lower rungs. They were culturally less evolved than the civilized cultures 
that dominated the upper rungs. Just as man stood at the top of the ladder of biological 
evolution, at the top of the ladder of cultural evolution stood the English gentleman. 
According to Stocking, underneath the ladder provided by evolutionary theory, "we may 
still see the outline of the old ethnological tree, its branching structure blending 
organically into the Darwinian landscape. But because its lower branches had been 
obscured in the mist of human time, Darwinians used the ladder of cultural evolution to 
get from the presumed ground level of human antiquity to a point higher up the trunk that 
led to European civilization" (183). The tree represented the actual biological and 
cultural history of the human family, but both biologists and anthropologists used the 
ladder to show how the members of that family had progressed over time and where they 
stood in relation to one another. 
The two revolutions that occurred in 1858-1859, the revolution in archaeology 
that significantly extended human time and the revolution that Darwin's theory created in 
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the biological sciences, implied a radical continuity. The archaeological record implied 
that there was a continuity between civilized and savage: the savages that had populated 
prehistoric Europe were the ancestors of its civilized nineteenth-century inhabitants, 
including the gentlemen scientists who were digging up fossils and other artifacts at 
Brixham Cave. 18 On the Origin ofSpecies indicated that there was a continuity between 
human and animal: the ancestry of those gentlemen scientists could be traced back even 
further, from prehistoric savages to primates, and to the primordial ooze. However, the 
radical force of that continuity was tempered by the Victorian notion that evolution 
necessarily implied hierarchy. For the Victorians, those gentlemen scientists were clearly 
higher in the scale of progress, which became synonymous with a scale of biological and 
cultural evolution, than either their prehistoric ancestors or the primates that had preceded 
them. Darwin's theory of evolution presented a truly radical notion: that there was no 
scale of values between organisms. They were all equally evolved because they had all 
altered to fit their particular environments. This notion made man one among the animals 
rather than the "lord of the earth," as Prichard had called him. However, the non-
teleological version of evolution was not the version accepted by the Victorians, and as 
Bowler points out, at times even Darwin himself succumbed to progressionist 
assumptions, which became particularly important in the debate over the origin of man. 
According to Bowler, "Darwin called his own account of human origins The Descent of 
Man, but most people's view of evolution was reflected more accurately in the title ofthe 
Scottish theologian Henry Drummond's The Ascent of Man" (87). Evolution became 
teleological, with its highest point the civilized Englishman, who was still "lord of the 
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earth" not because he had been set in that position by a divine creator, but because he was 
most evolutionarily fit to occupy it.19 
II. The Formation and Characteristics of Victorian Anthropology: Sociocultural 
Evolutionism and the Study of Man 
If we think of Victorian anthropology as a stew, these are the ingredients that went 
into it: ethnology, antiquarianism, archaeology, and biology, all of which were themselves 
in the process of transformation. Out of the stew came a new paradigm that, according to 
Stocking, largely replaced the ethnological paradigm that had come before. The 
ethnological paradigm had certain characteristics: it was largely concerned with the study 
of savages; its study of savage cultures was based on a Biblical chronology and account 
of the origin of man; because of that Biblical chronology, it was necessarily monogenist 
and diffusionist, positing that all of mankind had come from a single pair and then spread 
over the earth; it was also necessarily degenerationist, since savages must have 
degenerated from the relatively high cultural level described in the Bible; and it had 
difficulty accounting for the diversity of human cultures and races. The emerging 
anthropological paradigm had some important differences. Because of the merger of 
ethnology with antiquarianism, it was concerned with the study not only of savages but 
also with civilized Europeans. Although much of the material of anthropological 
research continued to come from the colonies, it was at least theoretically the study of 
man. Its chronology was no longer Biblical: it accepted the evidence of Brixham cave for 
the antiquity of man. It also posited a natural anthropogenesis, so that man was assumed 
to have come from primate ancestors rather than a single Biblical pair. 
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The anthropological paradigm was still largely monogenist; although the debate 
between the monogenists and polygenists continued in the anthropological literature, 
most respected anthropologists such as Lubbock, Tylor, and McLennan supported the 
biological and psychological unity of man. However, rather than being diffusionist, it 
was developmental: cultural forms had not necessarily all spread from an original 
location, but might also have developed independently in a variety of places. That 
development had a particular form, a single trajectory that operated over widely different 
cultures and would ensure that they developed in similar ways. It was progressionist 
rather than degenerationist: human culture generally developed from simpler and more 
primitive cultural forms to more complex ones, although instances of degeneration could 
be seen, and some cultures had stagnated, unable because of environment or inherent 
inertia to rise to the civilized level. But the movement was generally upward. And 
anthropology provided an answer to human cultural and biological diversity: human races 
and their cultures had, over the much longer span of time suggested by the new 
archaeological evidence, evolved into their current forms, in part to fit their specific 
environments. 
This stew combined the various ingredients that had gone into it without 
altogether erasing their individual characteristics. Because of its emphasis on the 
application of Darwinian evolutionary theory to human cultures, Stocking identifies this 
new paradigm variously as "classical evolutionism," "social evolutionism," and perhaps 
most precisely, "sociocultural evolutionism." He argues that the most important 
ingredient in forming the anthropological paradigm was Darwin's theory of evolution; 
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anthropologists such as Tylor applied the theory of evolution outside the realm of biology 
itself, not to individuals but to human societies and cultures. However, the other 
ingredients (ethnological and antiquarian data, as well as recent archaeological 
discoveries) were also important. According to Stocking, "what social evolutionism did 
was to reclassify the existing ethnographic data on the savage peoples of the world, 
juxtapose it to the rapidly accumulating data of European folklore and prehistoric 
archaeology, and construct on this evidential basis a new framework for interpreting 
savage man" (1 08). The result "was the transformation of 'ethnology' and the emergence 
of the synthetic disciplinary rubric that in the Anglo-American tradition has been called 
'anthropology"' (76). 
Because of its evolutionary focus, this new paradigm had an explanatory power 
that the old ethnological paradigm lacked. Since ethnology was primarily diffusionist, it 
had been unable to provide a satisfactory explanation for why similar customs appeared 
in cultures with no obvious connections to one another. It posited that those cultures 
must once have been connected, but evidence for such connection was often lacking. 
Stocking points out that this problem appears in Latham's Natural History of the Varieties 
of Man. According to Stocking, "Describing the Crystal Palace exhibits in 1854," Latham 
"suggested that 'few ethnological phenomena deserve more attention' than the 
reappearance of'similar customs in different parts of the world,"' but he "offered no 
general explanatory framework for them, and was often reduced to describing them as 
merely 'curious"' (103). Like many ethnological works, Latham's were compendia of 
cultural data that did not provide a theoretical framework in which those data could be 
understood. The lack of an overarching theoretical apparatus can been seen in 
Descriptive Ethnology (1859), which begins: 
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I follow the Horatian rule, and plunge, at once, in medias res. I am on the 
Indus; but not on the Indian portion of it. I am on the Himalayas, but not 
on their southern side. I am on the north-west ranges; with Tartary on the 
north, Bokhara on the west, and Hindostan on the south. I am in the 
neighborhood where three great religions meet; Mohametism, Buddhism, 
Brahminism. I must begin somewhere; and here is my beginning. (1) 
Latham tells us explicitly to assign no particular importance to where he begins, since his 
"object is to describe" rather than to theorize about the various peoples he will be 
describing (1). In contrast, anthropology provided an overarching theoretically 
framework: since there was a "single scale" of cultural progress, all cultures, no matter 
how widely geographically distributed, would go through similar developmental stages. 
It was no wonder, then, that similar cultural forms would develop, even when the cultures 
in which those forms appeared had no documented contact with one another. 
Evolutionary theory, as incorporated into Victorian anthropology, provided "the 
framework in which the anomalous and redundant data of the ethnological paradigm 
would take on new meaning" (Stocking 1 03 ). It could take the often fragmentary material 
of ethnological research "and put them to constructive purpose. Building heavily on the 
residual data of the ethnological paradigm, it gave meaning to the oddments of 
sociological and cultural material Latham recorded but left unexplained" (Stocking 107-
8). Indeed, the odd cultural coincidences that had remained at the periphery of the 
ethnological enterprise, labeled merely as curiosities, became central to anthropological 
theory because they provided the evidence for cultural evolution: 
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The critical evidence for establishing a series of stages in human social 
and cultural development was precisely those cultural similarities in 
widely separated areas which were anomalies for the ethnological model. 
In a sense, what social evolutionism did was to take the large masses of 
ethnographic data that filled the pages of Prichard's Researches without 
contributing directly to the solution of the ethnological problem, and to 
classify them for another evidential purpose. (Stocking 1 07 -8) 
That purpose was the elaboration of cultural evolution. The ethnological data that filled 
Prichard's and Latham's books could now be reclassified, not in terms of diffusion from a 
single location, but in terms of development along the "single scale" that Bowler 
describes. In contrast to the modem view of biological evolution, that scale was indeed to 
be "automatically ascended" (Bowler 96). All cultures developed in the same way, and 
the ethnological data marked how, and also how far, cultures had ascended the ladder to 
civilization. 
The most important figures in this emerging discipline were James Lubbock (later 
Lord Avebury), Edward Burnett Tylor, and John Ferguson McLennan. Although each 
had a different area of focus, "What unified them was the fact that they spoke to a 
common problem, in a particular context, in terms of the same body of data, and with a 
singular methodological approach" (Stocking 172). According to Stocking, "it is clear" 
that they "came to be regarded (and to some extent regarded themselves) as 
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representatives of a single anthropological viewpoint" (179). Although they might not 
necessarily have identified themselves using the term, they were the first 
anthropologists.20 We can see how their ideas both contributed to the creation of 
anthropology as a discipline with particular characteristics and methods, and relied upon 
the general framework that sociocultural evolutionism provided. Of these three figures, 
Lubbock had the most direct connection with Darwinian evolutionary theory, and indeed 
with Darwin himself. He grew up in the vicinity of Darwin's childhood home in Kent and 
met Darwin while still a young man; Darwin served as his mentor in the natural sciences, 
and Lubbock was one of the few people who knew of Darwin's theory before its 
presentation to the Linnaean Society in 1858. Lubbock is important to this study because 
he was the first exponent ofthe comparative method, which was adopted by both Tylor 
and McLennan and became a central component of the anthropological paradigm. 
The comparative method helped to solve an important anthropological problem. 
The artifacts and fossils at Brixham Cave revealed that human beings had lived in Europe 
far longer than had been previously supposed, but how were anthropologists to learn 
about those early Europeans? If anthropology was the study of man, how would it study 
men who had existed before historical records were kept? As Van Riper states, "The 
realization that humans had existed in Europe since the end of the glacial period - and 
perhaps even longer - forced a revision of ideas about the past. Once seen as a matter of 
centuries, European prehistory grew to encompass thousands upon thousands of years. 
The expansion of prehistory posed major challenges for Victorian scientists. It created a 
vast span of human history about which little was known and which no existing discipline 
could investigate in detail" (226). Lubbock begins Prehistoric Times (1863) with a 
statement ofthe problem posed by human antiquity. He writes: 
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The first appearance of man in Europe dates back to a period so remote 
that neither history, nor even tradition, can throw any light on its origin or 
mode of life. Under these circumstances, some have supposed that the 
past is hidden from the present by a veil, which time will probably thicken, 
but never can remove. Thus our prehistoric antiquities have been valued 
as monuments of ancient skill and perseverence, not regarded as pages of 
ancient history; recognized as interesting vignettes, not as historical 
pictures. (1) 
Lubbock's introduction makes clear that recent finds in prehistoric archaeology had 
created a significant problem: the artifacts found in locations such as Brixham Cave and 
other archaeological sites could suggest questions about prehistoric peoples, but could 
provide only fragmentary answers. They could indicate how prehistoric human beings 
had made and used tools, but they could provide little information about the cultures and 
customs of Europe's prehistoric inhabitants. 
Stocking points out that although "prehistoric archaeology established a bare 
outline for primitive technological development, it had virtually nothing to say about the 
origin of the distinctive human capabilities and institutions" that an earlier generation 
would have associated with Biblical creation. As a result, the sociocultural evolutionists 
"threw whatever they could lay their hands on into the breach of time and culture" (172). 
What they threw into that breach was data concerning contemporary savages?1 
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Lubbock's use ofthe comparative method is introduced in Prehistoric Times with the 
claim that "if we wish clearly to understand the antiquities of Europe, we must compare 
them with the rude implements and weapons still, or until lately, used by the savage races 
in other parts of the world." He goes on to state, "A certain space, therefore, devoted to 
the consideration of the modem savages will not be out of place in this work; and though 
it would require volumes to do justice to the subject, still it may be possible to throw light 
on the ancient remains found in Europe, and on the condition of the early races which 
inhabited our continent" ( 430-1 ). In Prehistoric Times, Lubbock examines information 
from travelers, missionaries, and colonial administrators concerning a number of 
contemporary savage tribes, from Hottentots to Esquimaux, then performs an extensive 
comparison between them, finally presenting a composite picture of how the prehistoric 
tribes that spread across Europe must have looked and behaved, "always assuming the 
common origin of the human race" (579).22 If the human race was one, then primitive 
Europeans must have resembled contemporary savages, and ethnological information 
could provide us with ways to understand the past of European civilization itself. 
In his use of the comparative method, Lubbock relied on the assumption that 
technological innovation was a sign of cultural evolution. If that were the case, 
anthropologists such as Lubbock and Tylor could place cultures on the rungs of the 
evolutionary ladder, each on its proper level: English on top, Irish below, going all the 
way down to the Tasmanians, or whichever tribe was assigned that dubious distinction, at 
the bottom.23 Since cultures developed along a single trajectory, the cultures at the 
bottom could stand in for the prehistoric inhabitants of Brixham Cave: their customs must 
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resemble those of early Europeans. Although such cultures could have aspects that were 
not universal because they had developed in a particular environment, "By comparing 
savage tribes belonging to different portions of the human race, and by eliminating from 
the picture customs peculiar to certain groups, one could get back to a core that was 
common to all men in the primitive state" (Stocking 155). This was the comparison at 
the heart of the comparative method: it allowed anthropologist to construct a single 
cultural trajectory by which all cultures could be evaluated in terms of their relative 
progress. The comparative method repurposed the data that had been provided by 
Prichardian ethnology, which once again became important, not because it proved the 
single Biblical origin of man, but because it provided the information necessary to build 
the ladder of cultural evolution, the central organizing principle of Victorian 
anthropology.24 
Unlike Lubbock, Tylor and McLennan were not directly connected with the 
Darwinian circle; however, they were clearly influenced by contemporary evolutionary 
and progressionist theories. In Primitive Culture, Tylor presented the comparative 
method as a unifying theoretical framework that allowed for a comprehensive 
understanding of human cultural progress. In that book, which became a statement of the 
anthropological paradigm's most important principles, Tylor's task was to explain how 
human cultures had progressed from savagery to civilization without divine intervention; 
it was analogous to the task Darwin had taken on in attempting to explain the evolution of 
primate into man, and like natural anthropogenesis, it required the identification of logical 
intervening steps. Tylor's goal in demonstrating how the savage had evolved into the 
79 
civilized man was to examine "how the phenomena of Culture may be classified and 
arranged, stage by stage, in a probable order of evolution" (6). That task was aided by 
two assumptions. The first was an assumption that human beings, whether savage or 
civilized, used essentially the same mental processes: the psychic unity of man. If that 
was the case, then savage customs must have some rational basis, some utility within 
their social contexts, however misguided they might seem to nineteenth-century 
observers. The second was the assumption that all cultures progressed in the same way, 
which allowed the use of the comparative method to fill in the gaps between prehistoric 
savages and modem civilized peoples. Those gaps could be filled by looking at the 
customs of modem savages, which must be similar to those of prehistoric Europeans. 
Together, these two assumptions, the psychic unity of man and the single scale of 
sociocultural evolution, justified using data about contemporary savages to create a 
comprehensive evolutionary scale, which could then be used to understand how 
prehistoric Europeans had evolved into their modem counterparts. And it did not matter 
that such data had been obtained from cultures in widely differing geographical areas. 
According to Tylor: 
Surveyed in a broad view, the character and habit of mankind at once 
display that similarity and consistency of phenomena that led the Italian 
proverb-maker to declare that "all the world is one country," "tutto il 
mondo e paese." To general likeness in human nature on the one hand, 
and to the general likeness in the circumstances of life on the other, this 
similarity and consistency may no doubt be traced, and they may be 
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studied with especial fitness in comparing races near the same grade of 
civilization. Little respect need be had in such comparisons for date in 
history or for place on the map; the ancient Swiss lake-dwellers may be set 
beside the mediaeval Aztec, and the Ojibwa ofNorth America beside the 
Zulu of South Africa. (1.6) 
As this description reveals, anthropologists such as Tylor had a different attitude toward 
the past than ethnologists such as Latham. Latham's Natural History of the Varieties of 
Man is arranged geographically: his table of contents is a list of tribes, divided by what he 
believed to be their racial identity. The Chinese, Tibetians, and Siamese, for example, are 
listed under the broader racial designation Mongolidae. Each section contains a 
description of the culture of that tribe, but those cultures are generally not related to one 
other. Tyler's Primitive Cultures is arranged in a very different way. The chapter on The 
Art of Counting contains subheadings such as Stage of Arithmetic among Uncivilized 
Races, Counting by Fingers and Toes, and Etymology ofNumbers. Within each of those 
subheadings, Tylor compares a variety of cultures, seeking to trace how a cultural 
attribute - arithmetics, in this instance - developed among savages. This comparison 
allowed Tylor to create a composite picture of human sociocultural evolution. For the 
anthropologist, the past was not truly past. It persisted in contemporary savages, who 
were living representatives of what Europeans had once been. 
Tyler's first task in creating a picture of sociocultural evolution- in building the 
evolutionary ladder- was to classify various tools and technologies, in the same way that 
a naturalist might classify animal species. As he states, "A first step in the study of 
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civilization is to dissect it into details, and to classify these in their proper groups. Thus, 
in examining weapons, they are to be classed under spear, club, sling, bow and arrow, and 
so forth" (1.7). The second task was to determine the historical and geographical 
relationship that existed among these tools and technologies, which could be analogized 
to the task of the biologist. Tylor tells us, "To the ethnographer the bow and arrow is a 
species, the habit of flattening children's skulls is a species, the practice of reckoning 
numbers by ten is a species. The geographical distribution of these things, and their 
transmission from region to region, have to be studied as the naturalist studies the 
geography of his botanical and zoological species" (1.8). The final task was to determine 
the developmental relationship between them. Here again Tylor provides us with an 
analogy to the biologist; however, "when it comes to the question what relationship some 
ofthese groups bear to others, it is plain that the student of the habits of mankind has a 
great advantage over the student of the species of plants and animals" because 
"development in Culture is recognized by our most familiar knowledge" (1.14-5). We 
will immediately know which of two implements is more developed by its complexity. 
Tylor tells us: 
Such examples of progression are known to us as direct history, but so 
thoroughly is this notion of development at home in our minds, that by 
means of it we reconstruct lost history without scruple, trusting to general 
knowledge of the principles of human thought and action as a guide in 
putting the facts in their proper order. Whether chronicle speaks or is 
silent on the point, no one comparing a long-bow and a cross-bow would 
doubt that the cross-bow was a development arising from the simpler 
instrument. (1.15) 
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In other words, the evolutionary status of cultural phenomena is obvious - at least to the 
Victorian observer. 
To the comparative method, originally developed by Lubbock, Tylor added 
another methodological tool: the doctrine of survivals. Since all human beings shared the 
same mental processes, savages must be as rational as civilized men; therefore, ancient 
customs that had survived into modern culture must once have had some rationale or 
utility, no matter now irrational or meaningless they seemed now. And modern cultural 
phenomena that seemed to have no purpose, such as nursery rhymes, were survivals of 
ancient customs that must once have had a purpose within their cultural contexts. If we 
could examine those survivals, we could come to understand the cultural forms of which 
they were the relics; doing so would help us reconstruct the evolution of human culture. 
As Tylor states: 
Among evidence aiding us to trace the course which the civilization of the 
world has actually followed, is that great class of facts to denote which I 
have found it convenient to introduce the word "survivals." These are 
processes, customs, opinions, and so forth, which have been carried on by 
force of habit into a new state of society different from that in which they 
had their original home, and they thus remain as proofs and examples of 
an older condition of culture out of which a newer has been evolved. 
(1.16) 
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The doctrine of survivals allowed anthropologists to use not only ethnological data on 
contemporary savages, but also data that had been gathered by antiquarians studying the 
customs of the European peasantry, to identify the stages of the scale of human evolution. 
As Stocking points out, "For Tylor, the doctrine of survivals opened up all of European 
folklore as data to support an evolutionary argument. [ ... ] The European peasantry now 
served as a crucial link between modem civilized and primitive savage man" (163). 25 
According to Stocking, it was McLennan who "put together what was 
substantially the full sociocultural evolutionary argument" ( 169). McLennan's most 
important anthropological treatise, Primitive Marriage ( 1865), begins: 
The chief source of information regarding the early history of civil society 
are, first, the study of races in their primitive condition; and, second, the 
study of the symbols employed by advanced nations in the constitution or 
exercise of their civil rights. From these studies pursued together, we 
obtain, to a large extent, the power of classifying social phenomena as 
more or less archaic, and thus of connecting and arranging in their order 
the stages of human advancement. (5) 
The study of races in their primitive condition implies the comparative method, while the 
study of symbols used by advanced nations is an oblique reference to the doctrine of 
survivals, since many of those symbols are survivals from earlier times. These two 
methods together, McLennan tells us, will allow us to create the ladder of sociocultural 
evolution. In Primitive Marriage, McLennan applied both of these methods to 
understanding the sociocultural evolutionary development of marital customs throughout 
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the world, which he arranged in a developmental sequence from primitive promiscuity 
through polyandry to the patriarchal Victorian family, assumed to be the pinnacle of 
cultural evolution. McLennan's developmental examination of marital customs provided 
an example ofthe explanatory power ofthe emerging anthropological paradigm.26 It 
could tell us where we had come from as human beings, and potentially even point the 
way to where we were going. 
The revolutions in archaeology and biology that occurred in 1858-1859 implied 
continuity as well as hierarchy between animal and human, savage and civilized. 
Anthropology did so as well. Prehistoric man, and by implication the savage who was his 
contemporary representative, was continuous with the English gentleman: both shared 
similar mental capacities, including the ability to reason. Indeed, the methods by which 
Victorian anthropology studied human cultures, such as the comparative method and the 
doctrine of survivals, depended on the psychic unity ofman. However, the ladder of 
cultural evolution was also clearly hierarchical. Monogenist ethnologists had rejected the 
notion that human races were separate species, a notion implying the inferiority of races 
that were presumed not to come from the original Biblical pair. Because of its 
incorporation of ethnological theories and its doctrine of psychic unity, Victorian 
anthropology should have been solidly monogenist; however, it was also influenced by 
physical anthropology and its polygenist ideas. Polygenism reflected the common 
Victorian assumption that the different was also somehow radically other. According to 
Stocking, "even Darwin, whose own theory was to redefine the framework in which such 
issues were discussed, felt that a naturalist confronted for the first time with specimens of 
Negro and European man would doubtless call them each 'good and true species"' (67). 
The emerging discipline of anthropology incorporated, not polygenism itself, but its 
assumptions regarding racial hierarchy. 
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These assumptions are evident in Herbert Spencer's Principles of Psychology 
(1855), which was widely influential: Darwin himself, in On the Origin ofSpecies, tells 
us that the principles of human psychology have already been "well laid by Mr. Herbert 
Spencer" (qtd. in Stocking 142). Writing before the sociocultural evolutionists, Spencer 
accepted the doctrine of the psychic unity of man; however, psychic unity did not 
preclude different rates of biological and cultural progress. Spencer believed that 
different races had distinctly different biological and psychological characteristics. In 
Principles of Psychology, he states: 
We know that there are warlike, peaceful, nomadic, maritime, hunting, 
commercial races- races that are independent or slavish, active or 
slothful; we know that many of these, if not all, have a common origin; 
and hence it is inferable that these varieties of disposition, which have 
evident relations to modes of life, have been gradually produced in the 
course of generations. The tendencies to contain combinations of 
psychical changes have become organic. (1.422) 
Based on a Lamarckian notion of evolution, Spencer believed that these characteristics 
had become part of the biological inheritance of the race. Differences in biological and 
cultural progress implied racial hierarchy, even in basic intelligence; due to a Lamarckian 
conversion of life experiences into biological traits, "the European inherits from twenty to 
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thirty cubic inches more brain than the Papuan" (1.471). 
It was clear to Spencer that these differences implied higher and lower positions 
on the evolutionary ladder, with contemporary savages occupying the same rungs as 
prehistoric Europeans. He states, "That there is an immense difference in abstractness 
between the reasonings of the aboriginal races who peopled Britain, and the reasonings of 
the Bacons and Newtons who have descended from them, is a trite remark. That the 
Papuans cannot draw inferences approaching in complexity to those daily drawn by 
European savants, is no less a platitude" (1.461). Spencer's statements demonstrate both 
how cultural difference was conceived before the rise of the anthropological paradigm, 
and also why his theories would have been so useful to Victorian anthropologists. They 
helped answer a question that anthropology had inherited from ethnology: why had some 
cultures progressed more than others, and why, in particular, had Europeans progressed 
so much more than the savages of the colonies? Spencer provided an answer: biological 
and cultural evolution were linked in a Lamarckian loop. Biology affected cultural 
progress, and culture affected biological progress. There was a continuity between 
biology and culture, just as there was a continuity between ape, savage, and civilized 
man, but that continuity inevitably also resulted in hierarchy. 
Although the anthropological paradigm was formed after the publication of On the 
Origin of Species, the version of evolution that it incorporated was not the Darwinian tree 
of natural selection, but the progressionist ladder. As Stocking states, in the 
anthropological paradigm, "The regularity of the cultural evolutionary ladder was 
superimposed upon the irregular outlines of the ethnological tree as the governing visual 
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metaphor. Substantively, the focus of anthropological inquiry was still on the cultural 
and physical diversity of the human species; but the data of contemporary savage peoples 
were now to have a different significance" (77). That significance came from the 
comparative method, which required cultural differences. If anthropologists could place 
cultures on the evolutionary ladder based on their differences, they could reconstruct the 
entire cultural evolutionary progress of man. Stocking points out that in the comparative 
method, "Contemporaneity in space was therefore converted into succession in time by 
rearranging the cultural forms coexisting in the Victorian present along an axis of 
assumed structural or ideational archaism - from the simplest to the complex, or from 
that which human reason showed was manifestly primitive to that which habitual 
association established as obviously civilized" (173). This method allowed the 
arrangement of contemporary savages along an imaginary axis of primitivism, with the 
lowest savage tribes representing European man as he might have lived in Brixham Cave. 
Contemporary anthropological theory insisted "that no existing savage tribe really 
represented primeval man"; however, "subsequent critical'stereotyping' correctly sensed 
that the reconstructionist enterprise depended on that equation being true, in a general 
sense. And so, implicitly, did Tylor: one of the continuing problems of his later 
anthropology was whether any contemporary tribe could stand as 'living representatives 
ofthe early Stone Age"' (Stocking 176).27 
The comparative method, which resulted in racial hierarchy, required the doctrine 
of psychic unity: the presumed similarity of human mental processes, as well as perceived 
differences in technological and cultural achievements, allowed for the creation of the 
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ladder of sociocultural evolution. The psychic unity of man was also necessary for the 
doctrine of survivals: because all men thought alike, the anthropologist could reason back 
from seemingly irrational modem phenomena, such as nursery rhymes, to the more 
logical phenomena underlying it. However, even the doctrine of survivals implied 
hierarchy: cultural survivals were nonsensical because their meanings had developed in 
simpler, more primitive times. They were what remained of life on the ladder's lower 
rungs. Both ofthe distinctive methods of Victorian anthropology required an assumption 
of cultural hierarchy, which translated to an assumption of racial hierarchy. Although in 
theory all races could climb the ladder of cultural evolution, the common assumption, 
influenced in part by a polygenist understanding of biological racial differences, was that 
most races would not. 28 
The anthropological enterprise required the placement of human races on different 
rungs of the ladder of sociocultural evolution. Ethnologists had studied savages for 
evidence of a Biblical human unity. After the rise of sociocultural evolutionism, savages 
remained central to the study of man, but they served a different purpose. As Stocking 
states: 
In the beginning, black savages and white savages had been 
psychologically one. But while white savages were busily acquiring 
superior brains in the course of cultural progress, dark-skinned savages 
had remained back near the beginning. Although united in origin with the 
rest of mankind, their assumed inferiority of culture and capacity now 
reduced them to the status of missing links in the evolutionary chain. 
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Their cultural forms, although at the center of anthropological attention, 
had still only a subordinate interest. One studied these forms not for 
themselves, or in terms of the meaning they might have to the people who 
created them, but in order to cast light on the process by which the ape had 
developed into the British gentleman. ( 185) 
Savages were most useful to anthropology to the extent that they remained savages, living 
demonstrations of what European cultural evolution must have looked like in its various 
stages. 
The assumption of biological and cultural hierarchy that was fundamental to 
sociocultural evolutionism is evident in the anthropological literature, which repeatedly 
described savages as inferior, and at times incomprehensible, to Europeans. Stocking 
points to this assumption in Lubbock's Prehistoric Times: "Lubbock belonged to what 
one might call the 'too offensive for description' school of ethnography; his account of 
savage nations is a one-hundred page elaboration of that apocryphal nineteenth-century 
ethnological account: 'manners, beastly; religion, none"' (153). Lubbock's evaluation of 
the Hottentots is a good example of the racial stereotyping that Stocking describes: 
The Hottentots, who were not only acquainted with the use, but even with 
the manufacture of iron, and who possessed large numbers of sheep and 
cattle, were yet in many respects among the most disgusting of savages. 
Even Kolben, who generally takes a favorable view of them, admits that 
they are, in his opinion, the filthiest people in the world. We might go 
further and say the filthiest animals; I think no species of mammal could 
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be fairly compared with them in this respect. (432-3) 
Lubbock's pejorative comments on the Hottentots have a distinctly Darwinian and 
evolutionary flavor. The Hottentots are "disgusting" because they are close to, indeed 
almost inferior to, the lower animals. Their closeness to animals implies their placement 
on a low rung of the ladder of sociocultural evolution. However, they are not on the 
lowest rung; that seems to be reserved for the Bushmen, who "resembled the Hottentots 
in many things, but were even less civilized." Lubbock points out that "Bleek regarded 
them as the lowest of human races, and Haeckel even goes so far as to assert that they 
seem 'to the unprejudiced comparative student of nature, to manifest a closer connection 
with the gorilla and chimpanzee than with a Kant or a Goethe"' (437).29 Tylor assumes 
that the student of anthropology will be able to locate cultural tools and customs 
accurately on the ladder of sociocultural evolution; Lubbock assumes that the 
"comparative student," who is naturally "unprejudiced," will be able to place human races 
accurately on that ladder as well. 
Lubbock, Tylor, and McLennan shared a set of goals and methods that we can 
identify with an emerging anthropological paradigm, which replaced the ethnological 
paradigm that had dominated the study of human beings earlier in the century. The 
emergence of an anthropological paradigm can also be seen in the history of the various 
institutions that claimed to represent anthropologists and anthropological concerns: The 
Ethnological Society, the Anthropological Society, and the Anthropological Institute. 
The Ethnological Society of London was founded in 1842 by members of the Aborigines 
Protection Society, itself founded in 183 7 with the philanthropic and missionary goal of 
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both protecting aboriginal populations in the colonies and spreading Christianity among 
them in an effort to bring them the benefits of British civilization. This goal included 
what might be identified as ethnological activities to the extent that the Aborigines 
Protection Society was concerned with gathering information on aboriginal populations in 
order to inform the British public about their cultures and treatment under colonial rule. 
However, these ethnological activities were carried out within its larger philanthropic and 
missionary focus. The Ethnological Society of London was founded to focus specifically 
on gathering information on aboriginal or savage populations: it embraced the educational 
and research functions of the Aborigines Protection Society without its moral zeal. 
Stocking points out that "One of the special treats the Society offered its members [ ... ] 
was the evening devoted to the examination of a living aboriginal, usually from the 
polyglot crew of some sailing vessel then in London" (246). There seems to have been no 
effort to convert the living aboriginal: the new society's focus was on the study of 
savages. However, it retained the moral focus of the old Aborigines Protection Society to 
the extent that its intellectual orientation represented the monogenist views of 
ethnologists such as Prichard and Latham. All of mankind was assumed to have come 
from the original Biblical pair, and to be essentially one. 
By the 1860s, the Ethnological Society had become dominated by figures 
associated with sociocultural evolutionism, such as Huxley, Lubbock, and Tylor, in part 
because it offered a welcoming intellectual framework: its monogenism was consistent 
with the doctrine of the psychic unity of man, and Prichard's emphasis on human 
adaptation to various environments seemed a precursor to evolutionary theory. The 
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Anthropological Society of London was formed in 1863 by founding members who were 
opposed to Darwinian evolutionary theory, which they considered a disguised form of 
Prichardian monogenism. The members of the Anthropological Society were largely 
polygenist, and the society itself reflected the racialist point of view of its first president, 
James Hunt. In his first presidential address, Hunt presented a polygenist, racialist view 
of human cultures: "Asserting that Negroes were a different species, closer to the ape than 
to the European, Hunt argued that they were incapable of civilization, either on their own 
or through the influence of others; indeed, they were better off as slaves in the 
Confederate States of American than as freemen in Sierra Leone." The members ofthe 
Anthropological Society seemed significantly less interested than the Darwinians in the 
study of man as a scientific endeavor: "the inner clique of the Anthropological Society ate 
together regularly in a group" that "called itself 'The Cannibal Club' and were gavelled to 
order by a mace in the form of a Negro's head" (Stocking 251-2). 
Although the Ethnological society was focused on the study of savages, it 
continued to reflect the moral orientation of the Aborigines Protection Society in that its 
members largely opposed slavery: "their liberal political commitment, their assumption of 
human psychic unity, and their notion of scientific respectability would not permit them 
to embrace the blatantly racialist scientific activism symbolized by the Cannibal Club" 
(Stocking 272). Paradoxically, the evolutionary views that we now commonly associate 
with Victorian anthropology flourished in the Ethnological Society, while the 
Anthropological Society was vocally inimical to them: "Knowledgeable contemporary 
observers were aware that 'many of the most eminent of the Darwinians' were members of 
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the Ethnological Society; and when Huxley became president in 1868, Hunt's journal 
feared it would become 'little more than a sort of Darwinian club"' (249). According to 
Stocking, "Throughout the decade of the Darwinian revolution relations between the 
Anthropological Society and the Ethnological Society were characterized by conflict, 
recrimination, and the failure of several attempts at reconciliation" (254). However, 
Huxley did finally affect a reconciliation. In 1871, the two societies joined to become 
The Anthropological Institute of Great Britain and Ireland, with Lubbock as its president. 
Although the members of the Ethnological Society accepted the term "anthropology" to 
describe the new discipline, the Anthropological Institute retained the sociocultural 
evolutionary emphasis of the Ethnological Society. Stocking describes the history of 
these societies as "an institutional dialectic, in which the Ethnological Society (itself a 
kind of dialectical outgrowth of the Aborigines Protection Society) was thesis, the 
Anthropological Society antithesis, and the Anthropological Institute synthesis" (270). 
We can connect this institutional synthesis with the intellectual synthesis that created 
anthropology as a discipline from ethnology, antiquarianism, archaeology, and the new 
evolutionary biology. The institutional synthesis was a reflection of the larger intellectual 
synthesis ofthe 1860s that Stocking describes. 
It may be difficult for us, living at a time when scientific discourse is sequestered 
both by its own unintelligibility to a popular audience and by its inaccessibility except in 
specialized journals, to appreciate the extent to which the scientific theories ofthe day 
were both available to and widely discussed by a Victorian audience. As Van Riper 
states, "Discussions of important scientific ideas did not, in mid-Victorian Britain, take 
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place solely or even primarily within scientific societies. New theories were constructed 
and debated in private, and formally presented at society meetings, but the implications of 
those theories were often debated in the wider and more public forum provided by the 
periodical press" ( 146). Van Riper mentions that "Darwin's theory of evolution by natural 
selection was, not surprisingly, the most widely (and heatedly) discussed aspect of mid-
Victorian science"; however, other theories, including "the glacial theory, the age of the 
Earth, and a variety of topics from the emerging science of prehistoric archaeology" were 
also discussed in "Britain's leading general-interest reviews" (146).30 All of these 
scientific theories were related to anthropology, and anthropological theories themselves 
became widely-discussed topics in the late nineteenth century.31 Anthropology itself was 
popularized by Tylor's publication of Anthropology, which was to become the first 
anthropological textbook, in 1881. In the introduction, he tells us that the book is aimed 
specifically for "readers who have received, or are receiving, the ordinary higher English 
education" (vi), and it is written in such a way that it could easily be understood by, and 
interest, the average high school student.32 
It helped that the theories and methods of anthropology were easily 
understandable without the sort of scientific training necessary for the study of geology or 
biology. Although the theoretical and methodological framework of Victorian 
anthropology was in place by the early 1870s, anthropology remained the province of 
gentleman amateurs rather than professional anthropologists. It was not until the 1880s 
that anthropology entered the university curriculum as a formal area of study. In 1883, at 
the request of a group of Oxford professors, Tylor "gave two public lectures on 
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anthropology at the university," and he was later appointed Reader in Anthropology at 
Oxford, the first university position in anthropology (Stocking 264-5). However, Tylor's 
career was anomalous. Most anthropological work was carried on by men for whom it 
was not a primary area of interest, men of independent means or professions in other 
fields. Stocking states that "the community of anthropologists continued throughout the 
century to be composed primarily of gentleman amateurs, or professionals in some other 
area of scientific or scholarly activity"; "until nearly 1900, there were probably no more 
than a dozen men whose professional life was given over solely to anthropological 
activity, and with the qualified exception ofTylor none ofthem was regularly involved as 
an anthropologist in training men who would later devote their professional lives to 
anthropology" (267). As a result, anthropological research could be carried out by those 
who were not anthropologists by training: "for the most part there was not the degree of 
technical complexity that might mark off anthropological inquiry from the participation 
of the layman or the gentleman amateur" (266). 
The extent to which we can describe anthropology as a paradigm, and the extent 
to which its theories and methods were understood by men who were not anthropologists, 
or even scientists, is evident in Wilde's essay "The Rise of Historical Criticism." Richard 
EHmann calls the essay an early piece that "did not escape an uncharacteristic 
tediousness" (1 06); it was clearly written to please the Chancellor's Essay Prize judges, 
and shows little ofthe wit or subversive rewriting of Victorian anthropological ideas that 
we see in The Picture of Dorian Gray. It also reflects, in an unquestioning way, the 
progressionist assumptions underlying sociocultural evolutionism. However, it does 
reveal an impressive knowledge of anthropological theories and methods, and 
demonstrates the sort of knowledge that would have been available to an interested 
amateur. 
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Wilde begins his essay by echoing the sorts of cultural and racial stereotypes that 
were common in the anthropological literature. He tell us that historical criticism is not 
found in stationary civilizations such as China and Egypt. Rather, "It is among the 
Hellenic branch of the Indo-Germanic Race that History proper is to be found, as well as 
the spirit of Historical criticism; among that wonderful offshoot of the primitive Aryans, 
whom we call by the name of Greeks and to whom as has been well said we owe all that 
moves in the world except the blind forces of nature" (4). In other words, only Europeans 
are capable of this particular science. It is found in civilizations that are progressive 
because historical criticism is "essentially progressive and changes with the advancing 
spirit of each age" (11). Indeed, it is the science of human progress; Wilde states that the 
purpose ofhistorical criticism is the "discovery of the Laws of the Evolution of Progress" 
(17). As the science of progress, it must be founded on fact rather than superstition, and 
what Wilde charts in his essay is the growth of historical criticism into a "scientific 
principle according to which the past was explained, and the future predicted, by 
reference to general Laws" (29). 
In attempting to describe the rise of historical criticism as a science of progress, 
Wilde makes reference to the most important anthropological doctrines of the day. He 
argues that "the very first requisite for any scientific conception of History is the Doctrine 
of uniform sequence, in other words that certain events having happened certain other 
events corresponding to them will happen also. That the past is the key of the future" 
(28). In this sentence, Wilde refers to the doctrine of uniformitarianism, which was 
developed by Lyell to describe geological processes. He refers specifically to geology 
when praising Thucydides as a historian: 
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Now as regards his attitude towards the supernatural he is at one with 
modem science: we too know that, just as the primeval coal beds reveal to 
us the traces of rain drops and other atmospheric phenomena similar to 
those of our own day, so in estimating the history of the past the 
introduction of no force must be allowed whose workings we cannot 
observe among the phenomena around us. To lay down canons of ultra 
historical credibility for the explanation of events which happen to have 
preceded us by a few thousand years, is as thoroughly unscientific as it is 
to inter-mingle preternatural in geological theories. (15) 
Wilde praises Thucydides for what he considers to be modem virtues: eschewing 
supernatural, particularly religious, explanations for historical phenomena and believing 
in a continuity between past, present, and future events, which all follow a general law. 
As Wilde states, "The points in his historical criticism of the past, are first his rejection of 
all extra-natural interferences, and secondly, the attributing to these ancient heroes the 
motives and modes of thought of his own day. The present was to him the key to the 
explanation ofthe past, as it was to the prediction ofthe future" (15). These are 
principles that were fundamental not only to Lyell's geology but also to the anthropology 
of Lubbock, Tylor, and McLennan. 
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In his discussion of Thucydides, Wilde also refers to the psychic unity of man, the 
comparative method, and the doctrine of survivals. He tells us that "Thucydides distinctly 
rests his idea of the recurrence of history on the psychological grounds of the general 
sameness of mankind" (29); in other words, on an idea of human psychic unity. He states 
that Thucydides applied the comparative method in his own historical writing: 
"Anticipating in some measure the comparative method of research he argues from the 
fact of the more barbarous Greek tribes such as the Aetolians and Acamanians still 
carrying arms in his own day that this custom was the case originally over the whole 
country" (19). However, he faults the ancient Greeks for not applying the doctrine of 
survivals: "Nor did the ancients employ that other method, used to such advantage in our 
own day by which in the symbolism and formulas of an advanced civilization we can 
detect the unconscious survival of ancient customs: for where, as in the sham capture of 
the bride at a marriage feast, which was common in Wales till a recent time, we can 
discern the lingering reminiscence of the barbarous habit of exogamy, the ancient writers 
saw only the deliberate commemoration of an historical event" (23). Wilde's mention of 
"the sham capture of the bride at a marriage feast" is a reference to McLennan's theories 
of marriage-by-capture in Primitive Marriage, and McLennan is the originator of the term 
exogamy. 
However, Aristotle earns Wilde's highest praise as a historian specifically because 
his ideas can be thought of as precursors to contemporary evolutionary theory. Wilde 
writes of Aristotle: 
And while admitting the necessity of a psychological basis for the 
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philosophy of History he added to it the important truth that man to be 
apprehended in his proper position in the universe as well as in his natural 
powers must be studied from below in the hierarchical progression of 
higher functions, from the lower forms of life. 
The important maxim that to obtain a clear conception of anything 
we must "study it in its growth from the very beginning" is formally set 
down in the opening of the Politics, where, indeed we shall find the other 
characteristic features ofthe modern Evolutionary Theory, such as the 
"Differentiation of Function," and the "Survival ofthe Fittest," explicitly 
set forth. (33) 
In this description, Aristotle becomes a proto-Darwin or Spencer, as though he had 
anticipated their ideas, and Wilde writes that "to arrive at Aristotle, is to reach the pure 
atmosphere of scientific, and modern thought" (35). What we see in "The Rise of 
Historical Criticism" is the anthropological paradigm, with its assumptions (scientific 
naturalism, uniformitarianism, the psychic unity of mankind), methods (the comparative 
method, the doctrine of survivals) and goals (an understanding of the evolutionary 
progress of humanity). As we shall see, in The Picture of Dorian Gray Wilde will come 
to question and challenge the world view that underlay the anthropological paradigm. 
However, "The Rise of Historical Criticism" makes clear the extent to which the 
anthropological paradigm served as a unified framework for understanding human 
history, as well as the extent to which a writer like Wilde, who was a student of culture 
but not a scientific specialist, would have been familiar with this framework. 
III. The Implications of Victorian Anthropology: Progress, Degeneration, and 
the Study of Monsters 
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The anthropological paradigm, as it was presented in the works of Lubbock, 
Tylor, and McLennan, and as it came to be understood in popular culture, was in part a 
response to the cultural crisis caused by the scientific discoveries ofthe 1850s and 60s. 
According to J.W. Burrow in Evolution and Society: A Study in Victorian Social Theory: 
Early nineteenth-century intellectual life in England was parochial in many 
ways compared with the intellectual climate of the second half of the 
century. The world, human and non-human, was, intellectually speaking, 
a much cosier place than it was later to become. Species were immutable 
and specially created, and the belief in man's literal kinship with the beasts 
that perish was confined to a few eccentrics. A few thousand years could 
still be offered, in all seriousness though perhaps no longer with complete 
confidence in finding agreement, as the age ofthe earth. (133) 
Most importantly, the hand of God could be seen in both the natural world and in human 
institutions. The Biblical story defined man's relationship with the natural world, and 
gave him both purpose and destiny. The revolutions in geology, archaeology, and biology 
that occurred in the middle of the century challenged the cosy world view Burrow 
describes. As we shall see, the crisis caused by these scientific revolutions, and 
Darwinian evolution in particular, is evident in the Gothic literature of the time. In 
Sheridan Le Fanu's "Green Tea" (1872), Mr. Jennings, a minister of the Church of 
England, is followed around by a small black monkey that prevents him from fulfilling 
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his religious duties, from preaching and praying. That small black monkey is a part of 
Mr. Jennings, the Darwinian primate self that challenges his religious certainties and in 
the end destroys him. 
As contemporary debates, such as the one between Huxley and Bishop 
Wilberforce, make clear, the implications of Darwinian evolutionary theory were 
experienced as both personal and cultural trauma. Evolution posed a challenge to man's 
personal status as a human being created by God. Was he no longer superior to the 
animals? It also posed a challenge to the cultural status of Englishmen. Were 
enlightened Englishmen no longer superior to the savages they converted and ruled? The 
branching evolutionary tree seems to imply they were not. But the hierarchical ladder of 
evolution, developed in the anthropological literature and adopted by Darwin in The 
Descent of Man, offered a more comforting and optimistic way of looking at human 
beings and human history. The anthropological paradigm could explain man and his 
place in the world while taking into account the scientific revolutions of the mid-
nineteenth century. It answered two questions that had previously been answered by the 
religious world view Burrow describes: what is man's place in the natural world, and 
what is his destiny as a human being? According to the anthropological paradigm, man 
was part of the natural world, but also at the pinnacle of it. His destiny was to ascend to 
greater heights, to achieve even greater accomplishments, and surely the Englishman 
would ascend highest of all. In a world that had been shaken by Darwinian evolutionary 
theory, the anthropological paradigm restored a sense of order. It was a different order 
than had been provided by religious doctrine and the ethnological paradigm based on that 
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doctrine. But it was order nevertheless. 
An important part of that order was its teleology: just as the old paradigm had 
promised man a glorious future in heaven, the new paradigm could promise man a 
glorious future through science. If man was evolving ever upward, what might he not 
become? Anthropologists such as Tylor acknowledged that not all parts of humanity 
were evolving at the same rate. For instance, just as biological forms might retrogress, 
savage tribes that were culturally stagnant would be left behind on the lower rungs of the 
ladder of sociocultural evolution. However, such stagnation and retrogression were only 
temporary impediments to the general upward progress of humanity. In Primitive 
Culture, Tylor writes: 
History within its proper field, and ethnography over a wider range, 
combine to show that the institutions which can best hold their own in the 
world gradually supersede the less fit ones, and that this incessant conflict 
determines the general resultant course of culture. I will venture to set 
forth in mythic fashion how progress, aberration, and retrogression in the 
general course of culture contrast themselves in my own mind. We may 
fancy ourselves looking on Civilization, as in personal figure she traverses 
the world; we see her lingering or resting by the way, and often deviating 
into paths that bring her toiling back to where she had passed by long ago; 
but, direct or devious, her path lies forward, and if now and then she tries a 
few backward steps, her walk soon falls into a helpless stumbling. It is not 
according to her nature, her feet were not made to plant uncertain steps 
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behind her, for both in her forward view and in her onward gait she is of 
truly human type. (1.69) 
Despite retrogression and stagnation, evolution was naturally and necessarily upward. 
Cultl.lfe as a whole would continually progress. That progress would naturally be led by 
white Europeans.33 
This notion of evolutionary progress resulted in an optimistic view of the future of 
humanity. Biology and anthropology had drawn a troubling connection between the 
primeval slime and the English gentleman. But that connection could also be seen in a 
more positive light. If we had already risen from the slime, what might we not rise to? In 
Prehistoric Times Lubbock writes that "the great principle of Natural Selection, which is 
to biology what the law of gravitation is for astronomy, not only throws an unexpected 
light on the past, but illuminates the future with hope" (584). He argues that "We are in 
reality but on the threshold of civilization. Far from showing any indication of having 
come to an end, the tendency to improvement seems latterly to have proceeded with 
augmented impetus and accelerated rapidity" (592). This acceleration will create a 
civili?1ltion that is more advanced than any we, as human beings, have known. Lubbock 
t'•-; 
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quo~, with approval, Wallace's statement in Contributions to the Theory of Natural 
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Selection (1870) that man, having achieved the highest state of civilization, will achieve 
mastery over nature itself. Wallace writes, "We can anticipate the time when the earth 
will produce only cultivated plants and domestic animals; when man's selection shall 
have supplanted 'natural selection;' and when the ocean will be the only domain in which 
that power can be exerted, which for countless cycles of ages ruled supreme over all the 
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earth" (326).34 In the process of biological and cultural evolution, man will not only 
conquer the forces of nature, but become a sort of natural force - or perhaps a god -
himself. Evolution, operating naturally, will create an anthropocentric utopia, the likes of 
which humanity has never known.35 
Victorian anthropology developed in response to information that was emerging 
during the 1850s and 60s about the geological, biological, and cultural past. This 
information created a series of cultural tensions. What was the relationship between the 
present (human, civilized) and the past (animal, savage)? Anthropology attempted to 
mediate those tensions through its theories and methods: the psychic unity of man, the 
comparative method, and the doctrine of survivals. These theories and methods allowed 
for the creation of an anthropological paradigm that had significant explanatory, and even 
consolatory, power. Although there was continuity between present and past, and the past 
could even survive into the present in the form of savage tribes or cultural survivals, the 
ladder of biological and cultural evolution allowed biologists such as Huxley and 
anthropologists such as Tylor to classify cultural phenomena and even human beings 
hierarchically. They could all be placed on the appropriate rungs of that ladder. 
Darwinian evolutionary theory created cultural trauma; a text such as Tylor's 
Anthropology provided a sense of order and stability. Man was now a part of the natural 
world, but he was still its lord and master. He stood at the top of the evolutionary ladder, 
and the English gentleman in particular could expect a glorious future, if not in heaven, 
then here on an earth that had been transformed into a scientific Eden. 
The existence of monsters threatened to disrupt this consolatory and optimistic 
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progressionist assumption. Monsters have been a part of literary history since the days of 
myths and legends, but in the Victorian era they took on a new, scientific significance 
because of the interest in studying congenital defects. As Mighall explains in A 
Geography of Gothic Fiction: Mapping History's Nightmares, since at least the medieval 
era, "monstrous births had been shown for profit, and were explained by divines as 
manifestations of celestial purpose or displeasure" (172). However, by the seventeenth 
century, monsters had come to be seen not as supernatural marvels but as scientific 
anomalies. As Stephen Asma describes in On Monsters: An Unnatural History of Our 
Worst Fears, this scientific view of the monster became more important with the birth of 
the science of congenital defects in the nineteenth century. Monsters had created 
problems for early nineteenth-century scientists who were looking for evidence of 
divinity in the creation; why would God create men who were biologically imperfect? 
Monsters also created problems later in the century for scientists who replaced divine 
creation with evolution. During the 1830s, Darwin became interested in how monsters fit 
within the theories he was developing. Initially, Darwin hypothesized that monsters, 
significant deviations from the parental type, could form the basis for new species. 
However, his research revealed that monstrous variations were not passed onto the next 
generation: they were too extreme. Either the offspring reverted to type, or the monster 
did not reproduce. Darwin concluded that only gradual variations could be passed on 
through natural selection. Therefore, monsters could not be part of an upward 
evolutionary trajectory. However, they could demonstrate where evolution had come 
from. Asma states that in The Descent of Man, Darwin "considered cases of werewolf 
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syndrome together with humans who are born with tails and suggested that both kinds of 
monsters are evidence that human beings are descended from animal ancestors" (169). 
We can think of these monsters as hybrid beings: they cross the boundary between 
the human and animal.36 Monsters had always been boundary-crossers and disruptors of 
categories. Asma tells the story of a young Carl Linnaeus, who had gone to Hamburg to 
examine a monster owned by the burgomaster, a hydra with seven heads that the 
burgomaster was attempting to sell to the highest bidder. Linnaeus immediately 
discovered that the hydra had been created by a clever taxidermist out of the parts of 
various animals. Asma sees Linnaeus's debunking of the hydra as an indication of the 
scientific era to come: "Science was on the rise, and monsters were being exposed as 
hoaxes or were being cleaned up and fit into the new system of uniform natural laws. 
Linnaeus himself became the great classifier of animal and plant species, genera, families, 
orders, classes, and phyla. A conceptual grid of hierarchical categories had been laid over 
the teeming chaos of nature, and a calm order had been imposed on the seemingly infinite 
diversity of God's creation. But monsters," whether mythical creatures such as the hydra 
or actual creatures such as the platypus, which was initially thought to be a fake because it 
did not fit contemporary scientific categories, "always disrupt the neat categories of 
taxonomy and pose irritating anomalies for science" (125). 
Monsters that disrupt categories in this way were commonly displayed as 
scientific anomalies during the nineteenth century. In 184 2, P. T. Barnum displayed the 
"Feejee Mermaid," another taxidermed creation, half monkey and half fish. A reporter 
from the Philadelphia Public Ledger, who was fooled by Barnum's mermaid, wrote: 
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The monster is one of the greatest curiosities of the day. It was caught 
near the Feejee islands, and taken to Penambuco, where it was purchased 
by an English gentleman named Griffin, who is making a collection of rare 
and curious things for the British Museum, or some other cabinet of 
curiosities. This animal, fish, flesh or whatever it may be, is about three 
feet long, and the lower part of the body is a perfectly formed fish, but 
from the breast upwards this character is lost, and then approaches human 
form- or rather that of a monkey. ( qtd. in Asma 136) 
The collector Griffin was as much of a fake as the mermaid itself, but mentioning him 
lent the hoax the imprimatur of respectability. It placed the Feejee mermaid within a 
scientific context: she was another specimen to be collected and studied by biologists. 
However, it also disrupted the sorts of categories that biologists were establishing by 
combining two taxonomic categories, human and fish. Because its human part was 
actually represented by a monkey, it additionally combined two taxonomic categories that 
would become important in Darwin's "monkey theory." 
In 1860, after the publication of On the Origin of Species, Barnum once again 
combined those categories by exhibiting an African-American man named William Henry 
Johnson. Johnson's body had developed normally, but his head had remained abnormally 
small and tapered to a point. Asma states that "Barnum dressed him up in a furry suit, 
told audiences that he had been captured in Africa, and choreographed a show that 
portrayed Johnson's increasing 'civilization"' (138-9). In the advertisements for the 
exhibit, Barnum suggested that Johnson was a "man-monkey": "his flier describes 
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Johnson as 'a most singular animal, which, although it has many of the features and 
characteristics of both the human and the brute, is not, apparently, either, but, in 
appearance, a mixture of both - the connecting link between humanity and the brute 
creation"' (Asma 138). Like the wolfmen and tailed men that Darwin had studied, 
Johnson could demonstrate what the lower rungs of the evolutionary ladder looked like. 
He did not belong in modem, civilized society; rather, he was a survival, like the 
nonsensical nursery rhymes that Tylor studied. As such, he could demonstrate what had 
made sense in another age: he could give us a glimpse into the human past.37 As with the 
Feejee mermaid, Barnum attempted to place Johnson within a scientific context, but by 
1860, he had a specific Darwinian vocabulary to do so. 
The ways in which contemporary freaks such as Johnson were placed within a 
Darwinian evolutionary structure becomes even more evident in the publicity surrounding 
"Krao, the Missing Link." According to Nadja Durbach in "The Missing Link and the 
Hairy Belle: Krao and the Victorian Discourses of Evolution, Imperialism, and Primitive 
Sexuality," Krao was first exhibited in 1883, when she was only seven, at the 
Westminster Aquarium, a show space in London that featured theatrical performances 
and concerts as well as variety and freak show acts. It also exhibited marine animals, 
including a manatee that was described as a mermaid. She had been brought to London 
from what was then known as Indochina. Her distinguishing characteristic was the fine, 
dark hair that covered her body. The showman G.A. Farini advertised her as "A Living 
Proof of Darwin's Theory of the Descent of Man." He claimed that she had been allowed 
to leave her country specifically to assist "Europeans in their researches in connection 
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with the theory of the Descent of Man" (qtd. in Durbach 136). In a pamphlet advertising 
her show, the public was told, "The usual argument against the truth of the Darwinian 
theory, that Man and Monkey had a common origin, has always been that no animal has 
hitherto been discovered in the transition state between 'Monkey' and 'Man.' This missing 
link is now supplied in the person ofKRAO, a perfect specimen of the step between man 
and monkey" ( qtd. in Durbach 13 7 -8). Krao spent her life on the freak show circuit, 
eventually appearing with Barnum and Bailey and Ringing Brothers. She "continued to 
market herself as the 'original missing link' throughout her career" (Durbach 13 7), 
presumably to distinguish herself from subsequent imitators, since a number of freak 
show performers made that claim. 
Like Johnson, Krao was continually placed within an evolutionary narrative that 
had both a biological and a cultural dimension. She was exhibited not only before the 
general public, but also before scientific groups that discussed her status as a potential 
Darwinian missing link. Farini emphasized that potential by claiming that she came from 
a tribe of hairy people who lived in a state "as low and as bestial as the beasts of the field" 
(qtd. in Durbach 144). In 1883, the scientific journal Nature published an article titled 
"Krao, the 'Human Monkey"' by the English traveler and anthropologist A. H. Keane. In 
the article, Keane emphasized 
Krao's "prognathism," her protruding lips, and her other apparently apelike 
characteristics, proclaiming that "apart from her history" one might feel 
inclined to regard "this specimen merely as a 'sport' or lusus naturae, 
possessed rather of a pathological than of a strictly anthropological 
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interest." But if the pamphlet about her is indeed true, he continued, then 
she is of "exceptional scientific importance." ( qtd. in Durbach 140) 
The information in the pamphlet was not true: neither ofKrao's parents were hairy. But 
the idea that a primitive tribe of missing links still lived at the edges of empire fit the late 
Victorian evolutionary and colonial narrative. 
Like Johnson's performance, Krao's also focused on the primitive becoming 
civilized. She was often dressed as a middle-class English girl, in a dress and boots, 
although her arms and legs were left exposed to show their hairiness. Contemporary 
newspapers noted her good manners and command of English, stating that since she had 
come to England and realized the benefits of civilization, she no longer wished to return 
to her own country. An advertisement created for her first American appearance shows 
two versions ofKrao: one "well-groomed and neatly dressed," one "younger and 
decidedly more simian." The images suggest "the distance she has traveled from savage 
to civilized in the space of a mere two years." As Durbach points out, "If Krao was a 
trophy of empire, she was therefore also an object lesson in imperial relations. Her 
representation as a charming child, happily adapting to English life, underscores Britain's 
role as a civilizing force and its ability to turn even the most primitive peoples into good 
British subjects" (14 7). Krao was interpreted as a biological and cultural survival from 
the lower rungs of the evolutionary ladder. However, the colonial enterprise could 
civilize her, and by extension, other primitive peoples as well. She proved that British 
society could indeed be optimistic about evolutionary progress.38 
In each of these examples of nineteenth-century monsters, we see a disruption of 
Ill 
categories and an attempt to recategorize, to fit the monster into a taxonomic scheme. 
The monster is what does not fit, as Johnson and Krao were thought not to fit into 
modem, civilized society. Darwinian evolutionary theory and the sociocultural 
evolutionism of the anthropological paradigm could explain where they did fit: it could 
place them on the ladder of biological and cultural evolution and categorize them as a 
missing links, steps on the upward path toward humanity and civilization. The civilizing 
process they underwent could demonstrate the benefits of empire to primitive peoples, 
including colonial subjects. Where the monster fit became a subject for anthropology as 
well. As Durbach argues in Spectacles of Deformity: Freak Shows and Modern British 
Culture, the development "of anthropology as a scientific discipline" that "attempted to 
account for the disparities among the so-called 'varieties of mankind"' was "intimately 
connected to sideshow spectacles." Showmen often hired travelers conducting 
ethnographic research to find specimens for freak shows: "In those early days of 
anthropology there was, therefore, no clear distinction between the mere freak hunter and 
the true ethnographer." Back in Britain, anthropologists "frequently examined foreign 
performers, both at their shows and at their societies' headquarters, debated their origins 
and authenticity, and wrote extensively about how these acts contributed to knowledge 
about racial difference" (30-1). As Burrow points out, the dispute among members of the 
Anthropological Society over whether freak show performers and other contemporary 
monsters functioned as missing links or degenerate human forms "helps to explain the 
society's otherwise unaccountable obsession with freaks and monstrosities, its 
preoccupation with bearded women and microcephalous children" ( 131 ). Thinking of 
monsters as missing links allowed Darwinian evolutionists to fit the monster onto the 
ladder of biological and cultural evolution.39 
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The monster could also be thought of as a modem degenerate, as Nordau 
describes in Degeneration. The concept of degeneration had been central to the 
ethnological paradigm. In the anthropological paradigm, it remained a part of 
evolutionary theory; despite continual upward progress, it was possible for any individual 
species or culture to retrogress, and anthropologists such as Tylor accepted that certain 
savage tribes had indeed done so. However, the anthropological paradigm was largely 
optimistic about human evolutionary possibilities, particularly as embodied in white 
Europeans. The spectre of degeneration that arose in the late nineteenth century was a 
frightening vision of specifically European retrogression. Nordau, a devout Darwinian, 
shared the theoretical framework of the progressionist biologists and anthropologists. 
According to George Mosse in the introduction to a modem edition of Degeneration, 
Nordau believed in an "ordered progress based upon the potentialities of the natural 
sciences" (xvii). This ordered progress was evolution, "dominated by the struggle for 
existence and the survival of the fittest" (xviii). Nordau wanted evolutionary progress for 
mankind and believed it would lead to the sort of utopia that Lubbock and Wallace 
projected. He thought that "If men could only discipline themselves to stay within the 
'truth' of natural evolution, a new civilization would develop" (xx) in which human beings 
could "live together in solidarity without coercion by the state" (xxi). The problem, for 
Nordau, was that modem Europeans were not living as they should. They were not 
evolving naturally; rather, they were retrogressing. 
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The ideal ofthe evolutionists had been slow, continual progress; they had argued 
against the idea of catastrophism, a sudden change such as Noah's flood that could reorder 
natural processes mor~ than temporarily. But Nordau described what he saw happening 
in Europe as a sort of catastrophe. In Degeneration, he writes, "One epoch of history is 
unmistakably in its decline, and another is announcing its approach. There is a sound of 
rending in every tradition, and it is as though the morrow would not link itself with to-
day. Things as they are totter and plunge, and they are suffered to reel and fall, because 
man is weary, and there is no faith that it is worth an effort to uphold them" (5-6). For 
Nordau, that discontinuity could disrupt the natural process of selection. In Europe, he 
already saw signs of cultural degeneration: artistic movements such as Symbolism and the 
Aesthetic Movement, and artistic figures such as Richard Wagner, Henrik Ibsen, and 
Emile Zola, were signs and spreaders of a degenerate ideology that was taking hold and 
enervating the populace. 
Nordau's notion of degeneration was both biological and cultural; human beings 
were not only retrogressing culturally, they were also taking on the physical 
characteristics of lower biological forms - they were turning into monsters. According to 
Nordau, degeneracy showed itself in physical characteristics called "stigmata" (17), such 
as asymmetrical development of the head and face, enormous or protruding ears, squint-
eyes and hare-lips, irregularities in the formation of the teeth, and webbed fingers (17). 
Proponents of movements in literature and art such as symbolism and aestheticism did 
not necessarily have such physical characteristics, but N ordau insisted that if we looked, 
we would find such characteristics in their family members: "In almost all cases, relatives 
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would be met with who were undoubtedly degenerate, and one or more stigmata 
discovered which would indisputably establish the diagnosis of 'Degeneration"' (17). Of 
course, there were mental stigmata as well. If we reexamine Lord Henry's speech at the 
beginning ofthis chapter, we can recognize the signs of what Nordau would have 
identified as mental degeneracy: a rebellion against and reversal of Victorian standards of 
ethics, which Nordau took to be the highest that had yet evolved. Although we cannot 
know if he had webbed fingers, Lord Henry would certainly have been one ofNordau's 
degenerates- and Nordau labeled Oscar Wilde as one of the most important degenerates 
in England. 
Degeneracy threatened not only the current generation but also future generations, 
which would continue to retrogress, physically and mentally. Nordau writes: 
The clearest notion we can form of degeneracy is to regard it as a morbid 
deviation from an original type. This deviation, even if, at the outset, it 
was ever so slight, contained transmissible elements of such a nature that 
any one bearing in him the germs becomes more and more incapable of 
fulfilling his function in the world; and mental progress, already checked 
in his own person, finds itself menaced also in his descendants. 
When under any kind of noxious influences an organism becomes 
debilitate, its successors will not resemble the healthy, normal type of the 
species, with capacities for development, but will form a new sub-species, 
which, like all others, possesses the capacity of transmitting to its 
offspring, in a continuously increasing degree, its peculiarities, these being 
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malformations and infirmities. (16) 
We can think of a morbid deviation as mutation. Darwin had concluded that most 
mutations were not passed on to the new generation, either because the mutants did not 
reproduce or because the mutations themselves were not environmentally favored. 
However, Nordau presents us with a scenario in which monstrous mutants, deviations 
from healthy humanity, create degenerate offspring and perpetuate a race that becomes 
increasingly sub-human. 
Nordau's hope was to avert such as catastrophe. He asks, "Will it come to this? 
Well, no; I think not. And this, for a reason which scarcely perhaps permits of an 
objection: because humanity has not yet reached the term of its evolution; because the 
over-exertion of two or three generations cannot yet have exhausted all its vital powers" 
(540). Humanity, or those parts of it represented by the working class whose virtues 
Nordau extolls, is still vital, and will survive. However, those who are already degenerate 
will die out: "They can neither adapt themselves to the conditions ofNature and 
civilization, nor maintain themselves in the struggle for existence against the healthy" 
( 541 ). The symbolists, aesthetes, and followers of Zola will necessarily become extinct, 
like a primitive tribe that cannot compete with higher forms of civilization. It seems as 
though the problem Nordau poses will be solved by the process of natural selection itself, 
but Nordau is concerned that process might work too slowly. He asks, "Is it possible to 
accelerate the recovery of the cultivated classes from the present derangement of their 
nervous systems? I seriously believe it to be so, and for that reason alone I undertook this 
work" (550). The intellectual class is drawn to the sorts of degenerate movements that 
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Nordau describes. He wishes to warn that class, so it can avoid degenerate cultural 
movements and continue upward on the road of evolutionary progress. Degeneration is a 
textbook on how not to become a monster. 
As the writings of scientists, anthropologists, and cultural critics such as Nordau 
reveal, the monster was an important topic in the late nineteenth century. There was 
significant concern about how the monster could be categorized and contained. 
According to Asma, "Experiments demonstrate that animals and humans respond to their 
earliest experiences by internalizing a cognitive classificatory system based on the 
creatures they regularly encounter. After a certain time, however, the classification 
system 'solidifies' into a cognitive framework, and any subsequent strange and 
unclassifiable encounter produces fear in the knower. Categorical mismatch makes the 
knower very uncomfortable" (184). Linnaeus's hydra, the Feejee Mermaid, Johnson, and 
Krao (as they were presented and advertised) are all examples of categorical mismatch. 
The hydra and Feejee mermaid were eventually exposed as fakes, their categories 
reestablished. After the publication of On the Origin of Species, Johnson and Krao could 
be explained according to an evolutionary framework: they could be recategorized. 
However, as we shall see, the monsters in late nineteenth-century Gothic fiction 
cannot be categorized or contained in this way. They are permanent boundary-crossers 
that call into question the explanatory power of the anthropological paradigm by 
challenging the progressionist version of evolution on which it was based as well as the 
hierarchical categories that version of evolutionary theory created. Those hierarchical 
categories included human and animal, and civilized and savage, but also categories such 
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as male and female, adult and child, native and foreign, and upper and lower class. 
During the Victorian era, there was a persistent belief that women, children, foreigners, 
and members of the lower class were less evolved: they were, in a sense, savages living 
within modem civilization. Gothic monsters such as Carmilla, Hyde, and Dorian Gray 
cross exactly those categorical boundaries. They do so in such a way that we can neither 
expose them as fakes nor recategorize them according to an evolutionary schema. They 
do not belong on a particular rung of the ladder of biological and cultural evolution, and 
they call the Victorian progressionist framework that ladder symbolizes into question. 
They also imply that evolution may not look like a ladder at all: it may look a lot more 
like the original Darwinian tree. As I will show in the second and third chapters of this 
study, we see this challenge as early as "Carmilla," but it is even more strongly articulated 
toward the end of the century. By the 1880s, Strange Case of Dr. Jekyll and Mr. Hyde 
poses a significant challenge to the anthropological paradigm, and in the 1890s, The 
Picture of Dorian Gray offers us an alternative vision of evolution that is neither 
hierarchical nor progressive. 
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1. It is not surprising that Oscar Wilde would have been familiar with 
anthropological theories or participated in the contemporary discussion surrounding the 
biological and cultural origins of the human. Wilde grew up on a household where 
ethnological ideas would have been discussed. As Richard EHmann points out in his 
biography of Wilde: 
William Wilde trained his own eye on Irish archaeological remains, and 
his ear on folklore. He was the first to find and identify a lake dwelling; 
he brilliantly and speedily catalogued the great collection of antiquities 
now in the National Museum of Ireland. From his peasant patients, often 
in lieu of fees, he collected superstitions, legends, cures, and charms that 
might have been lost. An attendant wrote them down at the time, and 
Wilde's widow would edit and publish them in two posthumous volumes 
that had a great influence on Yeats. The catalogue of antiquities is still in 
use, and William Wilde's little book of Irish Popular Superstitions ( 1852), 
dedicated to Speranza, can still engage and amuse. (11) 
Although William Wilde's activities predate the rise of anthropology in the 1860s, the 
study of folklore and archaeological remains would both become important in the 
transition from the ethnological to the anthropological paradigm. 
2. In this more general sense, we can apply the term "anthropology" to studies of 
human origin and development that predate the emergence of anthropology as a discipline 
in the late nineteenth century. However, in this study I will be using the term in its more 
specific sense, to describe the discipline as it developed in the 1860s and 70s with a set of 
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assumptions and methods particularly associated with the work of Lubbock, Tylor, and 
McLennan. 
3. According to Tylor's article on "Anthropology" in theEncyclopaedia Britannica, 
II th edition, "Until the 19th century man's first appearance on earth was treated on a 
historical basis as a matter of record. It is true that the schemes drawn up by 
chronologists differed widely, as was natural, considering the variety and inconsistency of 
their documentary data. On the whole, the scheme of Archbishop Usher, who computed 
that the earth and man were created in 4004 B.C., was the most popular." The article 
goes on to state: 
It is no longer necessary, however, to discuss these chronologies. Geology 
has made it manifest that our earth must have been the seat of vegetable 
and animal life for an immense period of time; while the first appearance 
of man, though comparatively recent, is positively so remote, that an 
estimate between twenty and a hundred thousand years may fairly be taken 
as a minimum. This geological claim for a vast antiquity of the human 
race is supported by the similar claims of prehistoric archaeology and the 
science of culture, the evidence of all three departments of inquiry being 
intimately connected, and in perfect harmony. ( 114) 
4. In Tylor's article on "Anthropology" in the Encyclopaedia Britannica, II th ed., 
Prichard is described as the one "who perhaps of all others merits the title of founder of 
modem anthropology" (108). But this description is accurate only if we use the more 
general definition of anthropology as the study of man. Prichard's assumptions and 
methodology clearly differed from those of Lubbock, Tylor, and McLennan, who can 
more readily be identified with the anthropological paradigm described in this chapter. 
5. T.H. Huxley was involved in the most famous ofthese debates, with Samuel 
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Wilberforce, the Bishop of Oxford. Wilberforce had written an article attacking Darwin's 
theory of evolution for the Quarterly Review. He repeated his attacks again at the annual 
meeting ofthe British Association in 1860. Huxley responded that "a man has no reason 
to be ashamed of having an ape for his grandfather," and that he would rather have an ape 
for an ancestor than a man who made unfounded assertions based on religious prejudice 
and scientific ignorance (qtd. in Himmelfarb 291). Huxley is generally thought to have 
gotten the better ofthis acrimonious exchange. In "The Origin of Species," Huxley 
makes clear how divisive Darwin's theory was in the first few years after its publication: 
Everybody has read Mr. Darwin's book, or, at least, has given an opinion 
upon its merits or demerits; pietists, whether lay or ecclesiastic, decry it 
with the mild railing which sounds so charitable; bigots denounce it with 
ignorant invective; old ladies of both sexes consider it a decidedly 
dangerous book, and even savants, who have no better mud to throw, 
quote antiquated writers to show that its author is no better than an ape 
himself; while every philosophical thinker hails it as a veritable Whitworth 
gun in the armoury of liberalism; and all competent naturalists and 
physiologists, whatever their opinions as to the ultimate fate of the 
doctrines set forth, acknowledge that the work in which they are embodied 
is a solid contribution to knowledge and inaugurates a new epoch in 
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natural history. (22-3) 
6. Stocking explains that "wherever the physical anthropological viewpoint was 
manifest, it contained a strong polygenist impulse": 
On the basis of skeletal and cranial evidence, polygenists insisted that 
blacks were physically distinct and mentally inferior; on the basis of racial 
representations on "ancient Egyptian monuments" they argued that races 
have remained unchanged throughout the major portion of human history; 
on the basis of the mortality of whites in tropical areas they hypothesized 
that different races were aboriginal products of different "centers of 
creation" and could never fully "acclimate" elsewhere; on the basis of 
anecdotal evidence they asserted that the hybrid offspring of blacks and 
Europeans were only partially interfertile. On these grounds they argued 
that mankind was not one but several biological species - the number 
varying with different polygenist writers. (67) 
7. Although these assumptions are present in Prichard's Natural History of Man, they 
are articulated most clearly in the introduction by Edwin Norris, listed on the title page as 
a member of the Royal Asiatic Society of Great Britain and Ireland, in which Norris sets 
forth what he calls his "ethnological creed": 
All mankind is the offspring of a single pair; and, to use the words of 
Professor Owen, "every species at every period was created most perfect in 
relation to the circumstances and sphere of life in which it was destined to 
exist." The Adamite family was what we now term civilized; it was 
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composed of tillers of the ground, who had a settled habitat, and were 
guided by a systematic polity. Without some such admission, or else a 
perpetual interference of the Creator with the conditions of man's existence 
as we now find them, the human family would, in all probability, have 
perished. We would call this the state of nature, and all other states 
degraded, and would restrict the term civilised to the case where a return 
to that state should be effected, if this is ever the case. After the Deluge, a 
similar condition of things existed, slightly varied by the increasing 
number of families who survived the great catastrophe. As the people 
multiplied, single families or small communities departed from the great 
stock, either actuated by an adventurous spirit, or driven away because of 
offences, or separated by accidental wanderings; and some of these 
detachments might continue to exist as smaller centres of population, to be 
left in the same way by separate bodies; and so indefinitely. The separated 
communities would retain more or less of their original civil polity, as they 
remained together in larger or smaller masses: the extreme case of 
separation of single families producing mere savages, - people unable to 
effect anything requiring co-operation, and subsisting on the spontaneous 
productions of the earth, or on such animals as they could catch in the 
chase; while larger bodies might retain some domestic animals, and live as 
pastoral tribes. The original stock, remaining together, would thereby 
preserve their original social condition, as an agricultural people, living in 
settled communities. (xv) 
Norris' note demonstrates the extent to which the ethnological viewpoint could be 
considered a paradigm, a unified theoretical framework for the research and writing of 
ethnologists such as Prichard and Latham. 
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8. The vexed term "race" was defined and used in different ways and with varying 
degrees of precision during the Victorian era. Huxley provides us with a relatively clear 
statement of the difference between a race and a species. For Huxley, a race was a 
physical variety within a species, distinguished from a species in that different races could 
interbreed: 
So far as the evidence goes at present, individuals, of what are certainly 
known to be mere races produced by selection, not only breed freely 
together, but the offspring of such crossed races are perfectly fertile with 
one another. [ ... ] If a male and a female, selected from each group, 
produce offspring, and that offspring is fertile with others produced in the 
same way, the groups are races and not species. ("The Origin of Species" 
44-5) 
However, whether or not members of different races could interbreed successfully was a 
matter of ongoing debate during the Victorian era; the belief that they could not was 
sufficiently widespread that Darwin felt the need to refute it in The Descent of Man, with 
specific reference to interracial relationships between Europeans and Tasmanian 
aborigines (533). Huxley mentions with contempt certain "divines and savants" who "vie 
with one another in loudness of assertion, if not in cogency of proof, that men are of 
different species; and, more particularly, that the species negro is so distinct from our 
own that the Ten Commandments have actually no reference to him" ("The Darwinian 
Hypothesis" 2). 
9. What exactly constituted a "primary" race was a matter of dispute. The 
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"Anthropology" entry in the Encyclopaedia Britannica, 11th ed., mentions a number of 
classificatory systems, finding that "On the whole, Huxley's division probably approaches 
more nearly than any other to such a tentative classification as may be accepted in 
definition of the principal varieties of mankind, regarded from a zoological point of 
view." Huxley's divisions include the Australoid, Negroid, Mongoloid, Xanthochroic 
("fair whites"), and Melanochroic ("dark whites") (113). Although the entry concludes 
that "regarded as systems, most of' these classificatory systems "are unsatisfactory," it 
also makes clear the extent to which the classification of human beings by racial types 
was seen as a natural, and indeed intuitive, human activity. These classifications, it 
states, "have been of great value in systematizing knowledge, and are all more or less 
based on indisputable distinctions" ("Anthropology" 113). 
10. Antiquarianism, the study ofthe culture and customs ofthe British peasantry, was 
an older area of study than ethnology. A Society of Antiquaries had been founded in 
1717, and the foundational documents of the discipline, Reverend Henry Bourne's 
Antiquitates Vulgares (1725) and a revision published as Popular Antiquities (1774) by 
Reverend Joseph Brand, the secretary of the Society of Antiquaries, had appeared in the 
eighteenth century. Antiquarian research was pursued largely by landed gentlemen who 
investigated both the histories of their own families and the customs and superstitions of 
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the surrounding peasantry. The movement gained additional impetus in the early 
nineteenth century with the antiquarian researches of Sir Walter Scott, and in 1846, 
William John Thoms, writing in the Athenaeum, suggested the use of the term "folk-lore" 
and outlined a method for its study. According to Stocking, "although Thoms and his 
colleagues succeeded in legitimating 'folk-lore' as something more serious than the casual 
leisure pursuit of country gentlemen, they did not provide much in the way of theoretical 
orientation." However, certain aspects of nineteenth-century antiquarianism were already 
pointing the way to the anthropological paradigm to come. The data gathered by 
antiquaries "had already suggested to some men issues of an evolutionary sort," and 
Stocking points out that "Brand's fragmentary Antiquities were to become an integral part 
ofTylor's interpretation of Primitive Culture" (56). 
11. The history of Kent's Cavern illustrates the extent to which the importance of such 
discoveries was initially overlooked. Kent's Cavern was first excavated by a local 
naturalist, Father John MacEnery, in the 1820s. MacEnery asked the prominent geologist 
William Buckland "for his opinion of the discoveries and was told that, while old, the 
stone tools were younger than the bones around them." Buckland argued that the tools 
appeared with the bones of extinct animals because they had "been dropped into oven pits 
dug by the cave's Celtic inhabitants" (Van Riper 61 ). Although MacEnery continued to 
believe that the tools were older, his manuscript to that effect was not published until 
1859. In the 1840s, two amateur geologists, Edward Vivian and William Pengelly, 
excavated Kent's Cavern for a second time. They concluded that MacEnery's still-
unpublished conclusion had been correct and the tools were older than Buckland had 
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estimated, but Vivan's paper to that effect was rejected by the Geological Society. Kent's 
Cavern was excavated a third time in the 1860s and 70s, after the new consensus formed 
following the excavation of Brixham Cave. This time, the excavation was carried out not 
by amateurs, but by the leading experts: it was sponsored by the British Association for 
the Advancement of Science and directed by a committee that included Lubbock. The 
excavators used methods that had been developed during the Brixham Cave excavation, 
carefully documenting all finds (Van Riper 213). This excavation would confirm what 
had already become the prevailing archaeological consensus: that human beings had lived 
in Europe during the prehistoric period. 
12. In Geological Evidences of the Antiquity of Man, Lyell begins by telling us that 
"No subject has lately excited more curiosity and general interest among geologists and 
the public than the question ofthe Antiquity ofthe Human Race." He goes on to describe 
the recent controversy over human antiquity in Europe, stating that "For the last half-
century, the occasional occurrence, in various parts of Europe, of the bones of man or the 
works of his hands, in cave breccias and stalactites, associated with the remains of the 
extinct hyena, bear, elephant, or rhinoceros, has given rise to a suspicion that the date of 
man must be carried further back than we have heretofore imagined." Scientists have 
been reluctant to accept such evidence of human antiquity because of the varying ways in 
which cave findings could be interpreted and dated. However, the discovery and 
excavation of Brixham Cave "excited anew the curiosity of the British public, and 
prepared the way for a general admission that skepticism in regard to the bearing of cave 
evidence in favor ofthe antiquity of man had previously been pushed to an extreme" (1-
127 
2). Lyell states that "Since that period, many of the facts formerly adduced in favor of 
the co-existence in ancient times of man with certain species of mammalia long since 
extinct have been re-examined in England and on the Continent, and new cases bearing 
on the same question, whether relating to caves or to alluvial strata in valleys, have been 
brought to light" (1-2). Lyell's extensive and detailed discussion ofthe evidence is a 
refutation of Biblical chronology. By the time a nineteenth-century reader had reached 
Chapter XIX: Recapitulation of Geological Proofs of Man's Antiquity, it would have been 
difficult to believe that human beings had existed on the earth for only 6000 years. 
13. Geological Evidences of the Antiquity of Man contains a detailed synopsis of the 
debate as it stood at the time of the book's publication (1863). It also makes clear the 
extent to which contemporary notions of racial hierarchy entered that debate. Lyell states 
that "To illustrate the difference between the human and simian brain, Professor Owen 
gave figures of the negro's brain" as well as figures of the brains of a South American 
monkey and a chimpanzee (481). Presumably, the brain of a "negro" was chosen 
because it represented the lowest human race on the evolutionary ladder, so that any 
difference between that brain and the two primate brains would most clearly demonstrate 
the difference between man and ape. When a later researcher wanted to correct the 
mistaken information on which Owen relied, he created two new figures, one of a 
chimpanzee and one of the brain of the woman we now identify as Sarah Baartman, who 
was then known as the Hottentot Venus, a South African slave who had been displayed 
around Britain because of what Europeans considered her unusual physical features. 
After her death, Baartman's remains were displayed and used for scientific research. The 
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differences between the brains of various apes and races that were considered 
evolutionarily lower, such as Africans and Australians, continued to be a part of the 
debate about anthropogenesis. Although Huxley came to the opposite conclusion from 
Owen, he used the same methodology, establishing the continuity between human and 
animal through what were considered the lower races. Huxley's Man's Place in Nature 
(1863) contains an illustration comparing the skulls of various apes, from the lemur to the 
gorilla, to man (1 09). The skull in the illustration belongs to an Australian, chosen no 
doubt because Australian aborigines were widely seen as one of the lowest races on the 
ladder of sociocultural evolution. 
14. Huxley was pugnaciously aware of the impact of these debates. As he wrote to 
his wife while giving a series of lectures on "The Relation of Man to the Rest of the 
Animal Kingdom" in 1862, the year before the publication of Man's Place in Nature, "By 
next Friday evening they will all be convinced that they are monkeys" (qtd. in Irvine 169). 
Man's Place in Nature is a systematic consideration of three separate areas of study. The 
first section, "On the Natural History of the Man-Like Apes," examines how human 
beings had theorized apes from their first encounters with such creatures, and what was 
known about apes at the time the essay was written. The second section, "On the 
Relations of Man to the Lower Animals," examines the physiological similarities between 
men and animals, including most specifically the apes discussed in the first section. The 
final section, "On Some Fossil Remains of Man," examines the emerging archaeological 
evidence, focusing largely on Neanderthal skulls that had been discovered in Belgium and 
Germany earlier in the century. Huxley asks whether these skulls can provide the missing 
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link between man and ape. He determines that they cannot, but in the process of 
answering the question, he describes a ladder of biological evolution based on factors 
such as facial angles and brain capacity that ascends from the lower animals, through 
contemporary savages, to civilized human beings. InMan's Place in Nature, Huxley both 
presents the evidence for the biological connection between primate and man and shows 
how one can, over the course of time, become the other. 
15. Bowler argues that late Victorian ideas on the origin of man were "inevitably" 
influenced "by contemporary studies in anthropology and archaeology - which were 
themselves integrated into the Victorians' view of history in general. If it were to be 
accepted that the origin of mankind was a natural process, theories about the nature of 
that process would almost certainly be modelled on available ideas about how societies 
and races originated." Archaeology provided the empirical evidence on which those ideas 
were based, and anthropology provided an overarching theory of cultural origin and 
progress that could be applied to the problem of anthropogenesis: "In effect, the 
developmental sequence of mental and social evolution postulated by the anthropologists 
would be extended back down the scale to include the intermediate phase in which the 
human race emerged from its animal ancestry" (87). We can see one instance of 
anthropological methodology applied to the biological sciences in the famous illustration 
of a human skeleton beside the skeletons of a gibbon, orangutan, chimpanzee, and gorilla 
that appeared in Man's Place in Nature (76). In this illustration, Huxley implies a 
progression from lower primate forms to man by showing the difference between 
contemporary primate forms. In the comparative method of anthropology, contemporary 
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savages stand in for rungs on the ladder of cultural evolution. The great apes in Huxley's 
illustration perform a similar function, implying not only the relationship between man 
and ape but also the missing links in the human evolutionary chain. This illustration was 
reproduced in Tylor's Anthropology ( 1881) to show both the similarities between man and 
the apes, and the extent to which man had evolved beyond apes both physically and 
mentally. 
16. Darwin's attitude is evident in his response to the Fuegian crewmembers of the 
HMS Beagle. In The Descent of Man he writes, "The Fuegians rank among the lowest 
barbarians; but I was continually struck with surprise how closely the three natives on 
board H.M.S. 'Beagle,' who had lived some years in England, and could talk a little 
English, resembled us in disposition and in most of our mental faculties" ( 445). He goes 
on to theorize about the mental and moral differences between savages and civilized man, 
stating, "Nor is the difference slight in moral disposition between a barbarian, such as the 
man described by the old navigator Byron, who dashed his child on the rocks for 
dropping a basket of sea-urchins, and a Howard or Clarkson; and in intellect, between a 
savage who uses hardly any abstract terms, and a Newton or Shakespeare." However, he 
affirms that "Differences of this kind between the highest men of the highest races and the 
lowest savages, are connected by the finest gradations. Therefore it is possible that they 
might pass and develop into each other" ( 445-6). In this description we see the two 
interrelated ideas that were the basis for Victorian anthropology: the fundamental psychic 
unity of man, but also the hierarchy of the ladder of sociocultural evolution. 
17. The evolutionary ladder can be thought of as a late nineteenth-century version of 
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the Great Chain of Being. However, although the Great Chain of Being remained static, 
species distributed themselves on the rungs of the evolutionary ladder over time. In The 
Great Chain of Being, Arthur Lovejoy "described the rise of evolutionary doctrines in 
biology as 'the temporalization of the Chain of Being"' (qtd. in Burrow 274). Burrow 
points out that in the eighteenth century, "some writers" placed the Hottentots on the 
Chain ofBeing "as a link between anthropoids and man" (4, note 2). 
18. Van Riper discusses how the continuity between savage and civilized was 
established in the 1850s by the discoveries at Brixham Cave and other archaeological 
sites. The findings at these sites created "a different understanding of the relationship 
between then and now." There was an "erasure of a long-standing distinction between the 
modem world occupied by humans and the former worlds populated by extinct animals," 
and a recognition "that the world of the Paleolithic was continuous with that of the 
present day. No flood, upheaval, or great extinction separated the toolmakers of 
Abbeville from the savants of the Paris Academy of Sciences- only time" (224-5). 
19. These two characteristics, continuity and hierarchy, are evident in Huxley's Man's 
Place in Nature, which "culminates in a poetic expression of the unity of all living things 
on the one hand and the sublimity of human development on the other" (Irvine 170-1 ). 
Huxley argues that "thoughtful men, once escaped from the blinding influences of 
traditional prejudice, will find in the lowly stock whence Man has sprung, the best 
evidence of the splendour of his capacities; and will discern, in his long progress through 
the Past, a reasonable ground of faith in his attainment of a nobler Future." He continues: 
They will remember that in comparing civilized man with the animal 
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world, one is as the Alpine traveller, who sees the mountains soaring into 
the sky and can hardly discern where the deep shadowed crags and roseate 
peaks end, and where the clouds of heaven begin. Surely the awestruck 
voyager may be excused if, at first, he refuses to believe the geologist, who 
tells him that these glorious masses are, after all, the hardened mud of 
primeval seas, or the cooled slag of subterranean forces - of one substance 
with the dullest clay, but raised by inward forces to that place of proud and 
seemingly inaccessible glory. (155) 
There is continuity between the mud of primeval seas and the glorious Alpine heights, 
although the latter have been raised higher than the former, just as human beings, with 
their capacity for self-consciousness and civilization, have been raised higher than the 
primitive organisms from which they evolved. This quotation is an example of the extent 
to which, in the Victorian era, scientific arguments were made by analogy: because 
geology tells us that the mountains have been raised up from the mud of primeval seas, 
biology can tell us something similar about humanity. It also demonstrates the extent to 
which biological evolution was understood as demonstrating the possibility of human 
cultural progress: Huxley tells us that in biological progress we should see evidence of 
man's "attainment of a nobler Future." 
20. The terms ethnology/ethnologist and anthropology/anthropologist were used more 
loosely in the 1860s and 70s than I have used them here, including by figures such as 
Tylor. However, in "On the Methods and Results of Ethnology" (1865), Huxley uses then 
in a more precise sense. He writes, "ETHNOLOGY is the science which determines the 
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distinctive characters of the persistent modifications of mankind; which ascertains the 
distribution of those modifications in present and past times, and seeks to discover the 
causes, or conditions of existence, both of the modifications and of their distribution" 
(207). He tells us that "Ethnology, as thus defined, is a branch of ANTHROPOLOGY, 
the great science which unravels the complexities of man to other animals; studies all that 
is especially human in the mode in which man's complex functions are performed; and 
searches after the conditions which have determined his presence in the world." Huxley 
further argues that "Anthropology is a section of ZOOLOGY, which again is the animal 
halfofBIOLOGY -the science oflife and living things" (210). 
21. The development ofthe comparative method was based in part on assumptions 
and methods already present in geology. In Prehistoric Times, Lubbock discussed the 
methodology necessary for the study of prehistoric civilizations. Because of the lack of 
historical data and the unreliability of traditional accounts, he called on his colleagues to 
"follow the methods which have been so successfully pursued in geology" ( 430). As 
geologists such as Lyell had done, anthropologists had to "look elsewhere in the world for 
the living representatives of species extinct in Europe" (Stocking 153). The "species" in 
this instance would be, not plants or animals, but aspects of human culture, such as tools 
or social institutions. In order to observe these cultural aspects, they could look at races 
at the periphery of empire, such as the Tasmanians or South American Indians. The 
cultures and customs of these races could provide them with evidence of how prehistoric 
man must once have lived in Europe. As Lubbock states, "Many marnmalia which are 
extinct in Europe have representatives still living in other countries. Much light is thrown 
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on our fossil pachyderms, for instance, by the species which still inhabit some parts of 
Asia and Africa; the secondary marsupials are illustrated by their existing representatives 
in Australia and South America." Information about savage cultures and customs could 
be used in the same comparative way. As Lubbock states, "the Van Diemener and South 
American are to the antiquary what the opossum and the sloth are to the geologist" ( 430). 
Lubbock's statement demonstrates the extent to which disciplines in the process of 
transformation during the 1850s and 60s informed and influenced one another. If 
opossums and sloths could show geologists how the marsupials that had once existed in 
Europe might once have looked and behaved, human savages from Asia and Africa could 
show anthropologists how Europeans had once lived. 
22. Lubbock asks, "What, then, must have been the condition" of these prehistoric 
European tribes? 
They were ignorant of pottery, for the Esquimaux, the Polynesians, the 
Australians, and some North and South American tribes, and many other 
savage races, have none even now, or at least had none until quite lately. 
They had no bows and arrows, for these weapons were unknown to the 
Australians and New Zealanders; their boats for the same reason must 
have been of the rudest possible character; they were naked, and ignorant 
of the art of spinning; they had no knowledge of agriculture, and probably 
no domestic animal but the dog, although here the argument is weaker, 
inasmuch as experience is more portable than property. It is, however, 
probable that the dog was the only domesticated animal. Of the more 
135 
unusual weapons, such as the boomerang, blow-pipe, bolas, etc., they were 
certainly ignorant. The sling and the throwing-stick were doubtless 
unknown, and even the shield, as it is only used in war, had probably not 
been invented. The spear, which is but a development of the knife-point, 
and the club, which is but a long hammer, are the only things left by this 
line of argument. They seem to be the only natural and universal weapons 
ofman. (580) 
Lubbock's summary provides an example of how the comparative method worked in 
practice: because contemporary savages and prehistoric Europeans were assumed to be on 
the same rung of the ladder of sociocultural evolution, we could reconstruct how the latter 
must have lived. 
23. Identifying the savage tribe on the lowest rung of the ladder of sociocultural 
evolution seems to have been a common preoccupation. Lubbock points out that 
Travellers and naturalists have differed a good deal in opinion as to the 
race of savages which is entitled to the unenviable reputation on the lowest 
in the scale of civilization. Cook, Darwin, Fitzroy, and Wallis were 
decidedly in favour, ifl may so say, of the Fuegian; Burchell maintained 
that the Bushmen are the lowest; D'Urville voted for the Australians and 
Tasmanians; Dampier thought the Australians "the miserablest people in 
the world"; Forster said that the people ofMallicollo "bordered the nearest 
upon the tribe of monkeys"; Owen inclined to the Andamaners; others 
have supported the North-American root-diggers; and one French writer 
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even insinuates that monkeys are more human than Laplanders. (544) 
It is interesting to note the recurring mention of monkeys in these descriptions: it is clear 
that savages were seen, by European observers, as close to and even resembling the 
primates that Darwin and Huxley insisted were our close relatives. 
24. The comparative method itself influenced contemporary biology, providing 
Darwin with an example of how data gathered for other disciplinary purposes could be 
used to illustrate evolutionary theory. Stocking compares the anthropologists' use of 
ethnological data to the evolutionists' use of the data of polygenist physical anthropology: 
"Just as pre-Darwinian physical anthropology provided a racial hierarchy to fill the 
physical gap between man and ape, so did pre-Darwinian ethnology provide a mass of 
cultural data- already roughly ordered hierarchically and conceptualized in terms of 
change in time - that could be used to fill the cultural gap, once it was freed from the 
incubus of traditional degenerationist assumptions" (172-173). As Lubbock and Tylor 
used ethnological data to create a ladder of cultural evolution, Darwin and the 
evolutionists used data on human races to fill the gap between primate and man. So the 
comparative method of anthropology, itself based on geological modes of inquiry, 
influenced evolutionary biology and provided it with a way to fill the gap between ape 
and man: it helped create the evolutionary ladder. 
25. The phrase "survival of the fittest," although often associated with Darwin in the 
popular imagination, was actually coined by Herbert Spencer and appears in works such 
as The Principles ofSociology (1855). Although it might remind us ofTylor's "doctrine 
of survivals," Spencer and Tylor use the term "survival" in quite different, and even 
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opposite, ways. A "survival" in Tylor's sense is not, and does not, fit. It is a nonsensical 
rhyme or custom that fit into the society in which it was formed, but does not fit into our 
modem, civilized world. It has survived, not because of its fitness, but because ofthe 
inherent conservatism of human culture. However, in Gothic fiction these two uses ofthe 
term can be conflated. What survives from the past may be both nonsensical in modem 
society and more evolutionarily fit. For example, as I argue in the second chapter of this 
study, the vampire Carmilla can be considered a survival according to both Spencer's and 
Tylor's definitions of the term. 
26. McLennan paid particular attention to a cultural survival, the symbolic 
representation of marriage-by-capture, which he believed represented the universality of 
actual marriage-by-capture at a certain stage in cultural evolution. He related marriage-
by-capture to the social rule that prohibited marriage within the tribe, and created the 
word exogamy to describe the need to marry outside the family or tribal group. 
McLennan challenged the ethnological assumption that human marriage had started as the 
patriarchal institution described in the Bible. As Stocking describes: 
McLennan went on to characterize primitive sexual relations as at first 
promiscuous, and then (of necessity) polyandrous, with kinship recognized 
only through the female, since paternity would be impossible to determine. 
Having reconstructed the most primitive form of marriage, McLennan 
reversed the direction of his reasoning and suggested a sequence of stages 
by which female kinship might develop into male kinship, exogamous 
groups become endogamous, and the undifferentiated tribe evolve into the 
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gens and then the family. (167) 
This sequence suggests the difference between the ethnological paradigm, which relied on 
a Biblical framework for an understanding of marriage customs, and the anthropological 
paradigm, according to which marriage was assumed to have evolved from more 
primitive to more complex forms in a sociocultural developmental sequence. 
27. As Stocking points out, Tylor himself eventually "settled on the Tasmanians" 
(176). The Tasmanian aborigines in particular, as well as their fate under colonial rule, 
formed an important point of discussion for contemporary anthropologists. I discuss this 
issue more extensively in Chapter 3, which focuses on the fate of the Tasmanians, the 
anthropological discussion surrounding them, and the Gothic fiction ofH.G. Wells. 
28. As Stocking states: 
Although parallelism at the lower stages strengthened the case for regular 
natural progression, it was not necessary that every race should in fact 
climb the ladder to the top. Quite the contrary: the comparative method 
required that they should not have; the evidence of ethnography and 
history showed that they had not; ethnocentric assumptions suggested that 
they could not; and European expansion made it clear that they would not. 
(177) 
Indeed, European colonial expansion required such an assumption of cultural hierarchy. 
The higher evolutionary status of European races justified their rule of lower, more 
primitive peoples, and even the extinction of those peoples, which was often seen as 
inevitable according to Darwinian evolutionary theory. Culturally, as well as 
biologically, only the fittest survived. Therefore, European colonialism could not be 
blamed for cultural or biological genocide. 
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29. Lubbock even ventures into the territory of the Gothic: some savage customs are 
unspeakable. At the end of his extended discussion of the horrors of savage life, he 
writes: 
It must not be supposed that in the preceding chapter I have selected from 
various works all the passages most unfavorable to savages, and that the 
picture I have drawn ofthem is unfair. In reality, the very reverse is the 
case. Their real condition is even worse and more abject than that which I 
have endeavoured to depict. I have been careful to quote only from 
trustworthy authorities, but there are many things stated by them which I 
have not ventured to repeat; and there are other facts which the travellers 
tell us they could not bring themselves to publish. (577) 
The unspeakable is a common element of Gothic fiction; in a Gothic novel or story we 
are often not told what happened because it is too horrible to recount. Of course, the 
unspeakable also allows the writer to leave a space for the reader's imagination. In 
Strange Case of Dr. Jekyll and Mr. Hyde, for example, we are never told Hyde's sins and 
can let our imaginations run rampant: is he smoking opium, visiting prostitutes, or 
making assignations with male lovers? In Lubbock's account, we are invited to imagine 
what customs savages might have that are simply too horrible to recount. 
30. Van Riper focuses in particular on discussions of human chronology and 
demonstrates the extent to which what was primarily a scientific issue entered the popular 
consciousness: 
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The age of the human race, like the mode of the origin of species, became 
the center of a long, wide-ranging discussion in the British periodical 
press. The first brief commentaries on the new case for human antiquity 
appeared in late 1859, and the first full article appeared a year later. The 
February 1863 publication ofLyell's widely popularAntiquity of Man 
opened the literary floodgates. Every major general-interest review- both 
secular and religious- reviewed Lyell's book, and scores of additional 
articles explored its implications. Commentaries on the new case for 
human antiquity also appeared in books and articles discussing a variety of 
related issues: evolution, archaeology, anthropology, and the relationship 
between science and religion. ( 146-7) 
These commentaries could take on a less serious tone in satire and caricature. One 
example was the poem "Monkey ana," which appeared in the May 18th, 1861 issue of 
Punch. The poem, supposedly written by "Gorilla," begins: 
Am I satyr or man? 
Pray tell me who can, 
And settle my place in the scale. 
A man in ape's shape, 
An anthropoid ape, 
Or monkey deprived ofhis tail? (qtd. in Van Riper xiii) 
In the poem, Gorilla refers to a number of contemporary issues raised by the controversy 
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over the antiquity of man and evolutionary theory, with specific mentions of Darwin and 
the debate between Owen and Huxley concerning the presence of the hippocampus minor 
in man and ape (xiii-xv). According to Van Riper, although "A single poem cannot 
adequately capture the mind-set of an entire nation," it does suggest the extent to which 
"the average reader of Punch was already familiar with the evidence for human antiquity. 
The extensive use of technical terms in the Huxley-Owen verses supposes that the reader 
was also familiar with the evidence for human evolution. The casual juxtaposition of 
biological, geological, and anatomical issues implies that the connections between them 
were already common knowledge among educated Britons." Additionally, "the 
appearance of such a poem in a magazine" that was not primarily concerned with 
scientific issues "suggests that man's place in nature had become a topic of general 
discussion by 1861" ( 17 4 ). 
31. Mentions of anthropological theories and institutions even found their way into 
the popular literature of the day. In Arthur Conan Doyle's "The Adventure of the 
Cardboard Box" (1892), we are told that Sherlock Holmes himselfhas published an 
anthropological monograph. Holmes tells Dr. Watson, "As a medical man, you are 
aware, Watson, that there is no part of the body which varies so much as the human ear. 
Each ear is as a rule quite distinctive and differs from all other ones. In last year's 
Anthropological Journal you will find two short monographs from my pen upon the 
subject" (Doyle, "Cardboard Box" 896). Holmes is most likely referring to theJournal of 
the Anthropological Institute of Great Britain and Ireland, the first volume of which was 
published in 1872, the year after the founding of the Anthropological Institute. The issues 
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raised by biological and cultural evolution are referred to in another Sherlock Holmes 
story, "The Adventure ofthe Creeping Man" (1923), in which the respectable Professor 
Pres bury takes langur serum in order to regain the vigor of his youth. The professor 
begins to behave like a monkey, devolving to the point where he uses his knuckles for 
walking, which gives him the appearance of creeping. Holmes ends the story with a short 
lecture on evolution and retrogression. He says to Dr. Watson, "When one tries to rise 
above Nature one is liable to fall below it. The highest type of man may revert to the 
animal if he leaves the straight road of destiny." Speaking of the possibilities of the 
serum that the professor ingested, he says, "There is a danger there - a very real danger to 
humanity. Consider, Watson, that the material, the sensual, the worldly would all prolong 
their worthless lives. The spiritual would not avoid the call to something higher. It 
would be the survival of the least fit. What sort of cesspool may not our poor world 
become?" (1082-3). Although "The Adventure ofthe Creeping Man" was published later 
than the period that is the subject of this study, it demonstrates the ways in which fears of 
retrogression and degeneration persisted into the new century. 
32. Tylor justifies the study of anthropology by telling his readers that in order to 
understand any discipline, it is more efficient to begin at the beginning: with the study of 
man. The "science of Man and Civilization" can connect "into a more manageable whole 
the scattered subjects of an ordinary education"; it can help the student to understand 
history, language, and even mathematics. He tells his readers: 
So the law-student plunges at once into the intricacies of legal systems 
which have grown up through the struggles, the reforms, and even the 
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blunders of thousands of years, yet he might have made his way clearer by 
seeing how laws begin in their simplest forms, framed to meet the needs of 
savage and barbaric tribes. It is needless to make a list of all the branches 
of education in knowledge and art; there is not one which may not be 
made easier and better learnt for knowing its history and place in the 
general science of Man. (Anthropology iii-vi) 
33. In the conclusion to Anthropology, Tylor states: 
It is true that both among savage and civilized peoples progress in culture 
takes place, but not under the same conditions. The savage by no means 
goes through life with the intention of gathering more knowledge and 
framing better laws that his fathers. On the contrary, his tendency is to 
consider his ancestors as having handed down to him the perfection of 
wisdom, which it would be impiety to make the least alteration in. Hence 
among the lower races there is obstinate resistance to the most desirable 
reforms, and progress can only force its way with a slowness and difficulty 
which we ofthis century can hardly imagine. (438-9) 
However, modem European civilization is different. Tylor tells us that "we civilized 
modems have just that wider knowledge which the rude ancients wanted. Acquainted 
with events and their consequences far and wide over the world, we are able to direct our 
own course with more confidence toward improvement. In a word, mankind is passing 
from the age of unconscious to that of conscious progress" ( 439). Savages might be left 
behind, but civilized Europeans would make that progress - they would elevate all of 
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mankind. 
34. Wallace's message is deeply troubling if we consider the price of continual 
evolutionary progress. In Darwinian evolution, many of the unfit must die so that the few 
fit may live, and Wallace's theory does not propose anything different. He writes, "If my 
conclusions are just, it must inevitably follow that the higher- the more intellectual and 
moral - must displace the lower and more degraded races," until "the world is once again 
inhabited by a single homogenous race, no individual of which will be inferior to the 
noblest specimens of existing humanity" (329-30). In other words, Wallace's utopian 
vision of humanity, a vision approved by anthropologists such as Tylor and Lubbock, 
both ofwhom accepted the necessary extinction of races that were evolutionarily less fit, 
depends on genocide. This realization is particularly troubling to the extent that 
biological and anthropological theories influenced the actions of colonial administrators. 
In The Savage Within: The Social History of British Anthropology, 1885-1945, Henrika 
Kuklick states that colonial administrators were indeed influenced by such theories: 
"Evolutionist arguments" were used to "justify social intervention in Britain's colonies," 
and "when Britain's colonial rulers presented themselves as agents of improvement in the 
lives of subject peoples, they were wont to do so by arguing that they were negotiating 
their charges' smooth passage through the stages of evolution anthropologists described" 
(93). When such intervention failed, evolution provided an explanation: those who were 
less culturally fit were, regrettably but naturally and necessarily, doomed to extinction. In 
Kuklick's statement, we can begin to see the dark side of the anthropological paradigm. 
Although it promised a glorious future to white Europeans, it also offered a justification 
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for the subjugation and death of the peoples those Europeans had colonized. 
35. It is startling to see how consistently this progressionist framework appears in the 
writings of sociologists, biologists, and anthropologists in the second half of the 
nineteenth century. Even before the publication of On the Origin of Species, Spencer 
emphasizes the importance of evolutionary progress. In The Principles of Psychology 
(1855) he writes, "Though, taking the entire assemblage of societies, evolution may be 
held inevitable as an ultimate effect of the co-operating factors, intrinsic and extrinsic, 
acting on them all through infinite periods; yet it cannot be held inevitable in each 
particular society, or even probable" (96), and provides several examples of societies that 
have retrogressed, such as the Egyptians, Persians, and Romans. However, evolution 
remains the inevitable ultimate effect; as Burrow points out, "Spencer's system included 
dissolution as well as evolution, but almost all his writings and his emotional 
commitments are concentrated on the latter" (274-5). The optimistic assumption of 
eternal upward progress becomes more pronounced as the century progresses. In his 
essay "The Origin of Species" (1860), Huxley makes an even stronger argument for 
inevitable progress on the biological level. lfthe physical universe is in a state of 
continual progress; why should biological entities be any different? He writes: 
Harmonious order governing eternally continuous progress - the web and 
woof of matter and force interweaving by slow degrees, without a broken 
thread, that veil which lies between us and the Infinite - that universe 
which alone we know or can know; such is the picture which science 
draws of the world, and in proportion as any part of that picture is in 
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unison with the rest, so may we feel sure that it is rightly painted. Shall 
Biology alone remain out of harmony with her sister sciences? (59) 
If science draws this picture of eternal upward progress, then it must be true for culture as 
well as the natural world: as Spencer states, human culture must also be on an eternal 
upward path. In Anthropology, Tylor writes, "It is necessary for the student to be alive to 
the importance of decline in civilization, but it is here more particularly mentioned in 
order to point out that it in no way contradicts the theory that civilization itself is 
developed from low to high stages. One cannot lose a thing without having had it first, 
and whatever tribes have fallen from the higher civilization of their ancestors, this only 
leaves it to be accounted for how that higher civilization grew up" (20). By the time 
Tylor wrote his anthropological textbook, even retrogression was simply an indicator of 
where we might look for evolutionary progress. 
36. In Skin Shows: Gothic Horror and the Technology of Monsters, Judith Halberstam 
describes monsters as representing one half of a binary opposition, the half that is 
identified with the other, or abjected. She writes, "from the late eighteenth century to the 
nineteenth century, the terrain of Gothic horror shifted from the fear of corrupted 
aristocracy or clergy, represented by the haunted castle or abbey, to the fear embodied by 
monstrous bodies" (16). This shift occurred because of perceived threats to Englishness 
and English nationalism, threats that were embodied in the monster. Therefore, the 
monster became the "antithesis of Englishness" ( 14 ). Halberstam argues that "Monsters 
have to be everything the human is not and, in producing the negative of human, these 
novels make way for the invention of human as white, male, middle class, and 
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heterosexual" (22). However, the late nineteenth-century Gothic monster is frightening 
precisely because he or she does not fit into the category of the other. The monster is 
both white and black, male and female, middle and lower class, with ambiguous 
sexuality. It is both English and foreign. The late nineteenth-century Gothic monster is 
an inveterate boundary-crosser. 
3 7. Although Johnson was presented as a biological missing link, he was of course a 
modem human being. Asma states that he "drew a good salary from Barnum" and 
eventually exhibited himself with the Ringling Brothers Circus. "Altogether he worked 
as a freak for over sixty years. A year before his death, when the famous Scopes monkey 
trial was raging, the enterprising Johnson even offered to make himself available to the 
courts as 'evidence' of missing links" (139). 
38. Despite contemporary efforts to fit freak show performers such as Johnson and 
Krao into a progressionist evolutionary framework, freak shows also emphasized 
taxonomic instability. As Marlene Tromp points out in her introduction to Victorian 
Freaks: The Social Context of Freakery in Britain, "Freak exhibitions in the nineteenth 
century did not offer stable definitions of the freak. Instead, they offered hyperbole, 
misrepresentations, elaborate costuming and staging, and narrative modes from the 
fantastic to the sentimental. They paired farce with medical descriptions and scientific 
theories. These strategies made the freak exhibition a melange of ideas" (7). This 
melange did not map neatly onto the ladder of biological and cultural evolution. 
Showmen such as Barnum and Farini referred to that ladder not because they wanted to 
demonstrate its validity, but because placing their performers in the middle of 
148 
contemporary controversies generated publicity. Freak shows attracted audiences in part 
by asking them to make their own decisions: was the Feejee mermaid real or a hoax? 
Was the bearded lady a woman or a man in disguise? One of the most popular terms used 
for a freak in advertisements was "the nondescript," a term that Barnum used in the 
advertising for Johnson. According to Tromp, "this interrogative practice made freak 
shows volatile interpretive spaces that repeatedly called the boundary between the 
imaginary and the real into question" (8). Late nineteenth-century Gothic fiction also 
called this boundary into question; however, although freak shows functioned as sites 
where boundaries became unstable, Gothic fiction presented a more focused challenge to 
the anthropological paradigm and the sociocultural evolutionism on which it was based. 
39. Although the evolutionists were concerned with actual biological monsters (in 
other words, human beings with congenital abnormalities), Tylor used the monster 
symbolically in Primitive Culture. He wrote, concerning the mass of information he had 
collected on primitive religions, "Looking at the details here selected as fair samples of 
symbolic magic, we may well ask the question, is there in the whole monstrous farrago no 
truth or value whatsoever?" (I.l33 ). That mass of information on past religious practices 
was monstrous because it constituted a farrago, a confusing mixture that did not make 
sense from a European perspective. However, anthropological theories and methods 
could show us the sense it made: it could show us that such religious practices reflected 
the needs and desires of primitive man. Evolutionary theory and the anthropological 
paradigm could put the monster in its place. 
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Chapter 2: Victorian Anthropology and Gothic Fiction: 
Le Fanu, Stevenson, and Wilde 
The first chapter of this study explored the rise of an anthropological paradigm in 
the 1860s and the factors that contributed to the rise ofthat paradigm: the increasing 
importance of antiquarian research, the revolution in human antiquity brought about by 
archaeological discoveries in England and on the continent, and the publication of 
Charles Darwin's evolutionary theory. It also examined the distinctive characteristics of 
Victorian anthropology, including the methods and theories developed by anthropologists 
such as Sir John Lubbock, Edward Burnett Tylor, and John Ferguson McLennan. Their 
research and writings resulted in a new paradigm that replaced the old ethnological 
paradigm, which had been based on, and had attempted to reaffirm, the Biblical 
explanation of human creation and history. The new anthropological paradigm was based 
instead on a scientific understanding of that creation and history. However, that scientific 
understanding, found in the writings of scientists such as Sir Charles Lyell, Charles 
Darwin, and T.H. Huxley, caused significant cultural trauma. In replacing the Biblical 
account, it challenged the uniqueness and importance of human beings. Were men 
merely animals after all? The anthropological paradigm offered a response. Men were 
animals, but they were animals who had evolved both biologically and culturally. All 
human races had evolved biologically beyond mere animals: all shared the fundamental 
ability to reason. And some human races had evolved culturally beyond the level of 
savages; they had developed that reasoning ability to the highest level. Evolution itself 
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was an inevitable process, as the natural world demonstrated. Cultures that were not held 
back by archaic customs and beliefs would continue to evolve, and human reason would 
eventually create a world where nature would come under man's dominion. Even Max 
Nordau, who feared the possibility of human biological and cultural degeneration, 
believed that any stagnation or retrogression would be temporary. Evolution was always 
upward - at least for Europeans. 
The Gothic became an important literary genre in the late eighteenth and early 
nineteenth centuries partly in response to the cultural trauma of the French Revolution. 
Almost a century later, the Gothic once again achieved literary prominence. The works I 
will discuss in the second and third chapters ofthis study by Sheridan Le Fanu, Robert 
Louis Stevenson, Oscar Wilde, and H.G. Wells share images and ideas influenced by the 
same seminal cultural events. For example, they contain either obvious or oblique 
references to Darwin's theory of evolution. In Le Fanu's "Green Tea"(1869), Mr. 
Jennings is followed around by a small black monkey; in Strange Case of Dr. Jekyll and 
Mr. Hyde (1886), Hyde is repeatedly described as ape-like; and in The Island of Doctor 
Moreau (1896), Prendick is disturbed by the Ape Man's resemblance to a human being. 
Each of these references attests to the cultural disturbance and sense of disquiet caused by 
the connection Darwin made between man and ape. 
However, late nineteenth-century Gothic fiction did more than simply reveal the 
cultural unease caused by Darwin's evolutionary theory and other factors that combined to 
form the anthropological paradigm. The anthropological paradigm partially contained 
that unease through sociocultural evolutionism, which provided man with a place and 
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purpose in the world: although man had come from an ape, he was nevertheless at the top 
of a ladder of biological and cultural evolution that would inevitably give him earthly 
dominion, even without the intervention of God. By contrast, the Gothic reinforced that 
unease through the introduction of the monster. Victorian anthropology was based on a 
continuity between the categories of the animal and human, and savage and civilized, but 
it also created a hierarchical relationship between them. This hierarchical relationship 
resulted in an ordered worldview, in which men and cultures could be placed on the 
proper steps of an evolutionary ladder that was fundamental to the late nineteenth-century 
belief in inevitable progress, at least for European cultures. The anthropological 
paradigm, which largely provided that ladder, had both explanatory and consolatory 
power. The consolation it provided may not have been as powerful as the consolation 
provided by the religious world view that had been central to the ethnological paradigm, 
but it offered a way to think about man's place and purpose that reinforced Victorian 
assumptions, including assumptions about the colonial enterprise. Late nineteenth-
century Gothic fiction challenged the orderliness of the world view provided by the 
anthropological paradigm as well as the inevitability of progress. Whereas Tylor's 
Primitive Culture (1871) instilled confidence that the world as we know it was 
fundamentally understandable if we could categorize its components appropriately, the 
monster undermined both the distinctness of those categories and the hierarchical 
relationships between them. And whereas Tylor'sAnthropo/ogy (1881) foresaw a 
glorious future for man, the monster implied that man might have a significantly less 
glorious future- as prey for the monster, or as a monster himself. 
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In The Gothic Body: Sexuality, Materialism, and Degeneration at the Fin-de-
Siecle, Kelly Hurley argues that Darwinian evolutionary theory was "perceived as 
disastrous and traumatic- one might say 'gothic'- by a majority of the population. 
Gothic fiction, working in the negative register of horror, brought this sense of trauma to 
vivid life, supernaturalizing both the specific content of scientific theories and scientific 
activity in general. In this sense it can be said to manage the anxieties engendered of 
scientific innovations by reframing these within the non-realistic, and thus more easily 
distanced, mode of gothicity" (6). Hurley is correct to point out the traumatic effect of 
Darwinian theory. However, as discussed in the first chapter of this study, the anxieties it 
generated were already managed by the anthropological paradigm, which placed 
evolutionary theory in a progressionist framework. If we examine late nineteenth-century 
Gothic fiction only in conjunction with disciplines such as Cesare Lombroso's criminal 
anthropology and Sir Francis Galton's eugenics, which figure prominently in Hurley's 
study, we may assume that they had the same effect: Gothic literature, criminal 
anthropology, and eugenics reflected and sought to contain Darwinian anxieties. 
However, if we begin our examination with an understanding of Victorian anthropology, 
which influenced the development of criminal anthropology and eugenics, we can see that 
there was a fundamental difference between those disciplines and the Gothic. Like Max 
Nordau, Lombroso and Galton were progressionists. Criminal anthropology and eugenics 
were efforts to contain the potential criminal and degenerate. In contrast, the Gothic did 
not manage or contain Darwinian anxieties: it reinforced them by challenging the 
optimistic progressionist framework provided by the anthropological paradigm and the 
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disciplines it influenced. Whereas criminal anthropology told us that we could spot the 
criminal by his physical characteristics, Gothic literature gave us Dr. Jekyll and Dorian 
Gray, criminals who do not bear the stigmata of criminality. 
Hurley acknowledges that in addition to managing the cultural anxieties caused by 
Darwinian evolutionary theory, the Gothic also served to "aggravate them." Although she 
asserts that Gothic literature "frequently concluded by checking its own movement to 
innovation," she does identify it as a "speculative, even theoretical, genre" (6-7) that 
explored the limits of human plasticity, at times to the point of monstrousness. In the 
second and third chapters of this study, I focus on the extent to which the Gothic 
aggravated the anxieties generated by Darwinian evolutionary theory, challenging the 
anthropological paradigm that attempted to manage such anxieties and offering an 
alternative vision of evolution. Hurley describes the late nineteenth-century Gothic as a 
primarily conservative genre that allowed for the possibility of a subversive remaking of 
human identity, although that potential was ultimately contained - by the death of the 
vampire, for example. I argue that the Gothic was a radically subversive genre that 
undermined the categories by which that identity was structured, and that its gestures 
toward containment are ultimately subverted within the texts themselves- as when, at the 
conclusion of "Carmilla" (1872), the effects of the vampire are still being felt. 
In this chapter, I examine the works of three authors, Le Fanu, Stevenson, and 
Wilde, to show how late nineteenth-century Gothic literature took the material of the 
anthropological paradigm to make its monsters, and how it called the framework that 
paradigm had established into question. The works I examine are each within the Gothic 
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tradition: in them we see traditional Gothic tropes such as the ancestral house and the 
portrait with sinister significance. However, they are distinctive because they incorporate 
and respond to contemporary anthropological theory. It is no coincidence that Gothic 
fiction should have responded to Victorian anthropology in this way. From The Castle of 
Otranto (1764) onward, the Gothic had been about the relationship between the present 
and the past. In earlier Gothic texts, that past could be the historical past in which novels 
such as The Castle ofOtranto or The Monk (1796) were set, or the familial past that 
produced mysteries and secrets for the heroine to uncover, as in The Mysteries of 
Udolpho (1794). The transformations in geology and biology, and the emergence of 
anthropology, in the mid-nineteenth century were all fundamentally driven by 
reevaluations of the relationship between the present and the past. Geologists discovered 
that the past had existed for much longer than had been thought. Biologists proposed that 
the human past was fundamentally different from the Biblical story, and that the present 
was related to the past by an evolutionary process. Anthropologists took that 
evolutionary process and applied it to human culture: the present was related to the past 
but superior to it, although it could also contain survivals of past cultural practices. 
Anthropology, in particular, provided a theorization ofthe relationship between the 
present and the past through sociocultural evolutionism, including the notion of a single 
evolutionary path, the comparative method that demonstrated progress along that path, 
and the doctrine of survivals that made the appearance of past practices in contemporary 
culture comprehensible. Because it had always been centrally concerned with the 
relationship between the present and the past, the Gothic was an appropriate literary mode 
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in which to respond to anthropological concerns. 
The texts I examine in this chapter challenged the anthropological paradigm and 
exacerbated the cultural trauma caused by Darwinian evolutionary theory by questioning 
the categories that were central to that paradigm, the hierarchical relationships between 
those categories, and the progressionist basis of biological and cultural evolution. We 
can see the articulation of Darwinian anxieties in "Green Tea," and "Carmilla" provides 
us with an early challenge to the hierarchical categories of the anthropological paradigm, 
such as human and animal, and civilized and savage. It also introduces us to the monster, 
which calls into question evolutionary progressionism: we do not know whether the 
monster is at the bottom or top of the evolutionary ladder. That challenge is continued in 
a stronger and more specific way in Strange Case of Dr. Jekyll and Mr. Hyde, which 
undermines both categorical distinctions and the hierarchical relationship between them: 
in the end, we cannot tell the difference between human and animal, civilized and savage, 
Jekyll and Hyde. It also offers us the first glimpse of an alternative to the progressionist 
evolutionary ladder by implying that human beings cannot be understood in terms of the 
oppositional categories according to which that ladder is structured. In "Olalla" (1885), 
Stevenson shows us the destructive effect of those categories as embodied in 
contemporary eugenic theory. Wilde also shows us their destructive effect in "The 
Birthday of the Infanta" ( 1891 ), in a way that implicitly refers to and critiques the British 
colonial enterprise. But it is Wilde's The Picture of Dorian Gray (1891) that presents us 
with the most fully articulated challenge to the anthropological paradigm, by not only 
calling into question the hierarchical categories on which it is based, but also proposing a 
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different version of evolution that does not depend on hierarchical assumptions. Instead, 
it rejects hierarchy in favor of multiplicity and diversity, aiming toward a utopian vision 
of individual development that is fundamental to Wilde's "The Soul of Man under 
Socialism" (1891). In that essay, Wilde presents us with a view of human beings and 
society that is radically different from that articulated by the anthropological paradigm 
and the worldview on which it is based. 
Although each of these texts poses a challenge to Victorian optimistic 
progressionism, that challenge becomes stronger and more fully articulated toward the 
end of the century. The incorporation of, and growing challenge to, Victorian 
anthropology marks an important moment in the history of the Gothic, when that literary 
mode begins to consider the question of what makes a monster as well as the question 
that accompanies it: what makes a human being. Those questions are also important to 
late nineteenth-century Gothic texts such as "The Great God Pan" (1890) and Dracula 
(1897) that are discussed only minimally in this study; the framework that it provides for 
understanding late nineteenth-century Gothic fiction should help us understand important 
elements of such texts, including the anthropological implications of Count Dracula, who 
represents an invasion of the present by the past in a way that both replicates and calls 
into question the British colonial enterprise. The challenge that late nineteenth-century 
Gothic fiction poses to that colonial enterprise is explored more fully in the third chapter 
of this study, which discusses the ways in which Wells critiques the anthropological basis 
of and support for that enterprise in The Island of Doctor Moreau. 
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I. The Anthropological Vampire: Responses to Victorian Anthropology in 
"Green Tea" and "Carmilla" 
Le Fanu's "Green Tea" and "Carmilla," both published in the short story collection 
In a Glass Darkly (1872), 1 make clear the extent to which late nineteenth-century Gothic 
fiction responded to the theories and methods of Victorian anthropology. In these stories 
we see oblique references to the elements that went into the creation of the 
anthropological paradigm, such as Darwin's theory of evolution, as well as to components 
of that paradigm itself, such as the doctrine of survivals. The anthropological paradigm 
can help us understand why, in "Green Tea," Mr. Jennings is followed around by a small 
black monkey, or why a savage black woman who never appears again in the story is seen 
poking her head out of Carmilla's carriage. "Carmilla," in particular, shows what made 
the late nineteenth-century Gothic different from an earlier Gothic tradition: Le Fanu's 
story reveals the extent to which it is responding to the methods and theories of Victorian 
anthropology, and it gives us the central character of late nineteenth-century Gothic 
fiction: the monster. That monster, Carmilla, poses a challenge to the optimistic 
progressionism of the anthropological paradigm by undermining its hierarchical 
categories: we cannot tell where she fits on the evolutionary ladder. Although the Gothic 
will pose a stronger and more pointed challenge to the anthropological paradigm later in 
the century, that challenge is present as early as the 1870s in "Carmilla." 
In both "Green Tea" and "Carmilla," we can see a number of specific issues raised 
by the development ofthe anthropological paradigm in the 1860s. "Green Tea" even 
presents us with a figure that we can associate with anthropology itself: Mr. Jennings' 
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black monkey. The Rev. Mr. Jennings is a timid, pious minister of the Church of 
England who is haunted by a strange apparition, a small black monkey who appears to 
him on a bus during a trip to London. We can connect this apparition to Victorian 
anthropology in two ways. First, at the time Mr. Jennings initially sees the monkey, he is 
engaged in what we can identify as anthropological research. As Mr. Jennings later tells 
Dr. Hesselius: 
"About four years ago I began a work, which has cost me very much 
thought and reading. It was upon the religious metaphysics of the 
ancients." 
"I know," said I; "the actual religion of educated and thinking 
paganism, quite apart from symbolic worship? A wide and very 
interesting field." 
"Yes, but not good for the mind- the Christian mind, I mean. 
Paganism is all bound together in essential unity, and, with evil sympathy, 
their religion involves their art, and both their manners, and the subject is a 
degrading fascination and the nemesis sure. God forgive me! 
"I wrote a great deal; I wrote late at night. I was always thinking 
on the subject, walking about, wherever I was, everywhere. It thoroughly 
infected me." (21) 
Mr. Jennings is "infected" by his research into the art, manners, and religion of non-
Christian peoples, a topic that was also central to anthropological treatises such as 
Primitive Culture. 
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Second, Mr. Jennings has recently begun to drink green tea. He tells Dr. 
Hesselius, "At the time tea was my companion- at first the ordinary black tea, made in 
the usual way, not too strong; but I drank a good deal, and increased its strength as I went 
on. I never experienced an uncomfortable symptom from it. I began to take a little green 
tea. I found the effect pleasanter, it cleared and intensified the power of thought so" (22). 
In order to focus his mind on the book he is writing, Mr. Jennings gives up "ordinary" 
black tea, which despite its Asian origin is presented here and in other fiction of the era as 
a distinctively English beverage, and begins to drink the stronger, foreign green tea. In 
these two elements, Mr. Jennings' research into pagan beliefs and customs and his 
drinking of green tea, we have the double focus of Victorian anthropology on the distant-
in-time past and the distant-in-space foreign, which are figured as identical since, on 
Tylor's ladder of cultural evolution, the foreign can stand in for the pagan European past. 
The first time Mr. Jennings sees his monkey, he is engaged in exactly this 
research. He has gone into London to see a man who has "some odd old books, German 
editions in medieval Latin" (22). Returning home on the bus, he sees two small, reddish 
circles. He believes they are reflections, but they turn out to be eyes, and then the entire 
apparition begins to appear: "I began now to perceive an outline of something black, and I 
soon saw with tolerable distinctness the outline of a small black monkey, pushing its face 
forward in mimicry to meet mine; those were its eyes, and I now dimly saw its teeth 
grinning at me" (23). Mr. Jennings reacts like a civilized Englishman, poking the monkey 
with his umbrella, that implement of modern civilization. But the umbrella has no power 
to displace the monkey, going right through it- a sight that fills Mr. Jennings with horror. 
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He tells Dr. Hesselius that, upon first seeing the monkey, he was unable to avert his gaze 
"from the eyes of the brute" (24). He is particularly horrified when the monkey gets off 
the bus with him and follows him home. He describes to Dr. Hesselius how the monkey 
follows him on a wall beside the path to his house: 
This brick wall is about as high as my shoulder, and happening to raise my 
eyes I saw the monkey, with that stooping gait, on all fours, walking or 
creeping, close beside me on top of the wall. I stopped looking at it with a 
feeling of loathing and horror. As I stopped so did it. It sat up on the wall 
with its long hands on its knees looking at me. There was not light enough 
to see much more than its outline, nor was it dark enough to bring the 
peculiar light of its eyes into stronger relief. I still saw, however, that red 
foggy light plainly enough. It did not show its teeth, nor exhibit any signs 
of irritation, but seemed jaded and sulky, and was observing me steadily. 
(24-5) 
Mr. Jennings, engaged in research into a pagan past and drinking foreign tea, has become 
haunted by the contemporary theorization of man, in which man is seen as connected to 
the animal. The black monkey is described as "stooping" and "on all fours" as well as 
"walking or creeping," two pairs of opposites, since "walking" and "stooping" imply a 
posture that is naturally upright, while "creeping" and "on all fours" imply the posture of 
an animal. 
Terms such as "grinning," "jaded," and "sulky" imply that the monkey resembles 
contemporary stereotypes of colonial subjects, particularly Africans. The monkey's 
161 
blackness is both repeated and emphasized: Mr. Jennings tells us that "It is a small 
monkey, perfectly black. It had only one peculiarity - a character of malignity -
unfathomable malignity. During the first year it looked sullen and sick. But this 
character of intense malice and vigilance was always underlying that surly languor" (26-
7). Here, too, we see a stereotypical depiction of a colonial subject: malignant, lazy, and 
potentially violent, waiting to rise up against the colonial government. Mr. Jennings has 
been followed home by man's animal, savage past, which is also its colonial present. And 
it keeps staring at him. 
Not just staring: the monkey begins actively interfering with Mr. Jennings' 
religious activities. He tells us that after the first year, during which it simply watched 
him, the monkey evinced "an increased vivacity, and an air of menace, as if it was always 
brooding over some atrocious plan" (27-8). Eventually, "Its malice became, in a way 
aggressive" (28), but in a specific direction. He tells Dr. Hesselius, "The thing exhibited 
an atrocious determination to thwart me. It was with me in the church - in the reading-
desk - in the pulpit - within the communion rails. At last, it reached this extremity, that 
while I was reading to the congregation, it would spring upon the open book and squat 
there, so that I was unable to see the page. This happened more than once" (29). Unable 
to carry out his duties, Mr. Jennings leaves his parish. For a time, the monkey disappears, 
but as soon as he returns, thinking that the apparition may be gone forever, the monkey 
appears again - at the very moment that he sees the spire of his church from the carriage 
window (30). The monkey even keeps Mr. Jennings from expressing private religious 
thoughts: he states that "It seemed to be actuated by intense and increasing fury, whenever 
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I said my prayers, or even meditated prayer. It amounted at last to a dreadful 
interruption" (30). Later he tells Dr. Hesselius, "It won't let me pray, it interrupts me with 
dreadful blasphemies. I dare not go on, I could not" (31 ). The way Mr. Jennings' monkey 
interferes with his religious life resembles the way that, for many late Victorians, 
Darwin's "monkey theory" interfered with the religious assumptions they had been 
accustomed to making. Mr. Jennings and his monkey represent the effect of Darwinian 
evolutionary theory on contemporary society - or the effect that many contemporary 
religious figures feared. 
The most difficult aspect of evolutionary theory for Darwin's contemporaries to 
accept was natural anthropogenesis -the notion that man had evolved from primate 
ancestors. Natural anthropogenesis created a continuum between man and ape, and 
Huxley demonstrated that physiologically we were still primates - the ape was still 
within. As Le Fanu's story progresses, it becomes clear that Mr. Jennings' monkey is a 
part of Mr. Jennings. It is the primate within that has emerged into daylight and 
consciousness. As the final step in the development of what Mr. Jennings identifies as its 
malignant plot, the monkey begins to speak to him. When he mentions this phenomenon, 
Dr. Hesselius asks, "Speak! How do you mean speak- speak as a man does, do you 
mean?'' Mr. Jennings answers, "Yes; speaks in words and consecutive sentences, with a 
perfect coherence and articulation; but there is a peculiarity. It is not like the tone of a 
human voice. It is not by my ears it reaches me - it comes like a singing through my 
head" (31 ). Here the monkey, although still physically a monkey, has ascended the 
evolutionary ladder into the province of man: it is speaking "as a man does." 
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Although Mr. Jennings sees the monkey as an external apparition, it is also inside 
his head. After Dr. Hesselius withdraws to an inn to consider Mr. Jennings' situation, Mr. 
Jenning sends him a message saying that he is in imminent danger. The message reads, 
"Dear Dr. Hesselius. It is here. You had not been a hour gone when it returned. It is 
speaking. It knows all that has happened. It knows everything - it knows you and is 
frantic and atrocious. It reviles. I send you this. It knows every word I have written - I 
write" (34). The monkey speaks inside Mr. Jennings' head with a perfect knowledge of 
what has transpired, knowledge that only Mr. Jennings himself could have. Because Dr. 
Hesselius has retired to the inn and left no forwarding instructions, he receives Mr. 
Jennings' note too late. He arrives at Mr. Jennings' house only to discover that the 
minister has cut his throat with a razor. When the butler later describes Mr. Jennings' 
state of mind that final night, he says that his master "was talking a great deal to himself, 
but that was nothing unusual" (36). It seems clear that the voice Mr. Jennings heard was 
his own. 
The fact that Mr. Jennings, in speaking to the monkey, is speaking to himself 
indicates that it is his Mr. Hyde. It is the part of himself that he has denied to become the 
respectable gentleman and pious minister: the savage, animal self that must be left behind 
on the ascent up the evolutionary ladder. Le Fanu implies that the savage, animal self is 
not left behind, but instead becomes a hidden or repressed part of the newer, more 
civilized identity. We are given a glimpse ofthis self in "Green Tea." Dr. Hesselius, 
reading a book while waiting for Mr. Jennings, looks up and sees the face of his host in a 
mirror. He states, "Directly before me was one of the mirrors I have mentioned, in which 
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I saw reflected the tall shape of my friend Mr. Jennings leaning over my shoulder, and 
reading the page at which I was busy, and with a face so dark and wild that I should 
hardly have known him" (16). This dark, wild face is not the usual aspect of Mr. 
Jennings; it is instead the mark of the monkey within him, the darkness and wildness that 
Dr. Hesselius barely recognizes. The mirror reveals what is inside Mr. Jennings, which 
manifests itself as a small black monkey. 
Mr. Jennings' black monkey represents certain aspects of contemporary 
anthropological theory: it is the animal and savage from which man has evolved, although 
in this case the animal and savage are within, still a part of civilized man, who does not 
seen able to transcend his origins. "Green Tea" presents us with the beginning of a 
critique of evolutionary progressionism. Mr. Jennings has not left his animal self on a 
lower rung of the evolutionary ladder: it is still there within him, and to the extent that he 
has denied or repressed that side of himself, it now seems to be haunting him. This 
relatively early story implies that the animal, savage self cannot in fact be left behind: it 
remains within the civilized self, ready to come out, and it is perhaps in the most civilized 
selves, the Mr. Jennings and Dr. Jekylls, that the animal and savage emerge in their 
strongest forms. The utopian dreams of scientists, such as Wallace, and anthropologists, 
such as Lubbock, depend on controlling and transcending nature as we climb up the 
ladder of sociocultural evolution. Le Fanu suggests that task may be impossible. 
"Carmilla" also presents us with certain aspects of contemporary amhropological 
theory, while posing a stronger and more extended critique of the anthropological 
paradigm and the hierarchical categories on which it is based. As though to acknowledge 
the history of the genre in which he is working, Le Fanu gives us a setting and cast of 
characters that initially seems Radcliffian. Laura tells us that her home is a "feudal 
residence" surrounded by "the small estate on which it stands": 
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Nothing can be more picturesque or solitary. It stands on a slight 
eminence in a forest. The road, very old and narrow, passes in front of its 
drawbridge, never raised in my time, and its moat, stocked with perch, and 
sailed over by many swans, and floating on its surface white fleets of 
water-lilies. 
Over all this the schloss shows its many-windowed front; its 
towers, and its Gothic chapel. 
The forest opens in an irregular and very picturesque glade before 
its gate, and at the right a steep Gothic bridge carries the road over a 
stream that winds in deep shadow through the wood. (244) 
Although less elaborate, this description resembles the poetic descriptions of Emily St. 
Aubert in The Mysteries of Udolpho. By describing the medieval schloss with its Gothic 
chapel and bridge, Laura implies that we will be reading a story in the tradition of the late 
eighteenth-century Gothic. Laura herself, with her father and governesses, initially 
resembles a late eighteenth-century Gothic heroine, another Emily St. Aubert. When 
Laura, her father, and General Spielsdorf visit the ruined castle of Kamstein, we are told 
that it, too, has Gothic architecture. Its chapel is described as a "Gothic building" now in 
ruins (305), and Laura describes passing "under the heavy arch of the Gothic church" 
(306). However, what Laura sees in that chapel belongs to the late nineteenth-century 
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Gothic rather than to an earlier Gothic tradition. She tells us, "Under a narrow, arched 
doorway, surmounted by one of those demoniacal grotesques in which the cynical and 
ghastly fancy of old Gothic carvings delights, I saw very gladly the beautiful face and 
figure of Carmilla enter the shadowy chapel" (312). In this Gothic setting, Carmilla is a 
new element: not a woman who behaves monstrously, such as Madame Montoni, or a 
demon such as Matilda in The Monk, but a monster. 
Le Fanu focuses our attention on monsters when he introduces the hunchback 
peddler who visits the schloss. Laura tells us: 
He wore a pointed black beard, and he was smiling from ear to ear, 
showing his white fangs. He was dressed in buff, black, and scarlet, and 
crossed with more straps and belts than I could count, from which hung all 
manner of things. Behind, he carried a magic-lantern, and two boxes, 
which I well knew, in one of which was a salamander, and in the other a 
mandrake. These monsters used to make my father laugh. They were 
compounded of parts of monkeys, parrots, squirrels, fish, and hedgehogs, 
dried and stitched together with great neatness and startling effect. (267-8) 
Although the peddler carries "monsters," they resemble the Feejee Mermaid shown by 
P.T. Barnum or the hydra debunked by Linnaeus: parts of animals stitched together. 
However, there is a real monster in the scene: the vampire Carmilla. Only the peddler's 
small dog, who "stopped short suspiciously at the drawbridge, and in a little while began 
to howl dismally" (268), recognizes her for what she is. 
Although Le Fanu presents us with a setting and characters in the tradition of the 
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late eighteenth-century Gothic, he soon introduces the sorts of anthropological concerns 
that were evident in "Green Tea." The story is set not in France, Italy, or Spain, countries 
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where the eighteenth-century Gothic novel traditionally takes place, but in Styria. 
Although Styria is a European country, Laura describes it as "primitive" (244); it is 
presented as the sort of primitive foreign place that anthropologists study. Laura's father, 
who is English, has created a space of English rationality in the Styrian countryside. He 
insists that they drink tea in the afternoons; Laura tells us that "with his usual patriotic 
leanings my father insisted that the national beverage should make its appearance 
regularly with our coffee and chocolate" (256). This is not Mr. Jennings' troubling 
foreign tea, but English tea that implies a certain order and stability to life at the schloss 
in which Laura and her father live. However, that English enclave is invaded by a 
primitive past when Carmilla's carriage breaks down in front of the schloss and Laura's 
father accepts her as a guest, persuaded by the woman who claims to be Carmilla's 
mother. 
After Carmilla's arrival, peasant girls in the neighboring village begin dying and 
the villagers begin whispering about the possible presence of a vampire, but Laura's father 
is initially unwilling to believe that the deaths have a supernatural cause. As he tells 
Laura and Carmilla, the deaths are "strictly referable to natural causes. These poor people 
infect one another with their superstitions, and so repeat in imagination the images of 
terror that have infested their neighbors" (269). He represents a modem, scientific 
viewpoint, and Laura has been raised in this rational environment. At the beginning of 
the story, she describes the visit Carmilla made to her when she was a child, long before 
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the carriage accident. Laura woke in her room and found herself alone, without the nurse 
who usually slept with her. She tells us, "I was not frightened, for I was one of those 
happy children who are studiously kept in ignorance of ghost stories, of fairy tales, and of 
all such lore as makes us cover up our heads when the door creeks suddenly, or the flicker 
of an expiring candle makes the shadow of a bed-post dance upon the wall, nearer to our 
faces" (246). However, she does become frightened when Carmilla appears and bites her. 
She yells and the nurse and other servants come running, but when the situation is 
explained, her father laughs, kisses her, and tells her "that it was nothing but a dream" 
(247). 
Into this rational world comes Carmilla, a creature out of exactly the sorts of 
stories Laura is not allowed to read: a literal survival. When Laura's father has the 
portraits in the schloss cleaned, Laura discovers one that looks just like Carmilla: it is the 
portrait ofMircalla, Countess Karnstein, dated 1698. It is clear that Carmilla is Mircalla, 
living into the late nineteenth century, but no longer as a human being: she is now a 
vampire, a supernatural creature and, to Laura's father and his friend General Spielsdorf, a 
superstition. We are told the story of the Karnstein vampires by a woodsman whose 
family has lived near the ruined village of the Karnsteins for hundreds of years. When 
Laura's father asks how long he has lived in the area, "'I have been a woodsman here,' he 
answered in his patois, 'under the forester, all my days; so has my father before me, and 
so on, as many generations as I can count up. I could show you the very house in the 
village here, in which my ancestors lived." (307). When the General asks why the village 
was deserted, he answers: 
"It was troubled by revenants, sir; several were tracked to their graves, 
there detected by the usual tests, and extinguished in the usual way, by 
decapitation, by the stake, and by burning; but not until many of the 
villagers were killed." 
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"But after all these proceedings according to law," he continued-
"so many graves opened, and so many vampires deprived oftheir horrible 
animation - the village was not relieved. But a Moravian nobleman, who 
happened to be travelling this way, heard how matters were, and being 
skilled - as many people are in his country - in such affairs, he offered to 
deliver the village from its tormentor." (307) 
This Moravian nobleman understands the procedures for dispatching vampires, including 
decapitating them, staking them, and burning their remains (307-8). 
Tylor describes survivals as "processes, customs, opinions, and so forth, which 
have been carried on by force of habit into a new state of society different from that in 
which they had their original home, and they thus remain as proofs and examples of an 
older condition of culture out of which a newer had been evolved" (Primitive Culture 16). 
The woodsman's belief in vampires and the rituals required for dispatching them are 
cultural survivals, which presumably had a purpose in the past but no longer serve that 
purpose in the present. Such beliefs have survived among the peasantry, although 
rational, scientific men such as Laura's father and General Spielsdorf no longer believe in 
such nonsense. However, in "Carmilla" more than those beliefs and rituals have 
survived: the reason for their existence has survived as well. Tylor tells us that 
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"Sometimes old thoughts and practices will burst out afresh, to the amazement of a world 
that thought them long dead and dying; here survival passes into revival" (Primitive 
Culture 17). The belief in vampires and the customs associated with dispatching them 
are revived in "Carmilla," in response to another revival: that ofCarmilla herself. For 
Carmilla has also survived from the past into the present; she too was thought dead, but 
has burst out afresh to drink the blood of peasant girls. Behind what is presumed to be a 
superstition is a very real vampire. 
Although Carmilla can be connected to a specific anthropological theory, she can 
also be connected to concepts fundamental to the anthropological paradigm itself. Like 
Mr. Jennings' black monkey, she is associated with both geographical and temporal 
distance, the savage present and the animal past. After the carriage accident, one of 
Laura's governesses mentions that she noticed a black woman looking out of the carriage 
window: 
"Did you remark a woman in the carriage, after it was set up again, who 
did not get out," inquired Mademoiselle, "but only looked from the 
window?" 
"No, we had not seen her." 
Then she described a hideous black woman, with a sort of coloured 
turban on her head, who was gazing all the time from the carriage window, 
nodding and grinning derisively towards the ladies, with gleaming eyes 
and large white eye-balls, and her teeth set as if in a fury. (257) 
This character does not appear again in the story; her primary purpose seems to be 
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connecting Carmilla to the foreign and savage. The black woman, with her "teeth set as if 
in a fury," is as much a racial stereotype as Mr. Jennings' black monkey? The other 
servants traveling with Carmilla and her supposed mother seem foreign and savage as 
well. Laura's other governess, Madame, asks, "Did you remark what an ill-looking pack 
of men the servants were?" Her father calls them "ugly, hang-dog looking fellows," and 
Madame agrees, pointing out that "their faces were so strangely lean, and dark, and 
sullen" (257). Like the black woman, these servants do not appear again in the story; 
their appearance emphasizes the elements of foreignness and darkness, and associates 
them with Carmilla. 
Carmilla herself, who appears to be a beautiful young girl, does not share her 
servants' dark skin or obviously stereotypical features, but Laura also describes her as a 
foreigner, telling us, "She sometimes alluded for a moment to her own home, or 
mentioned an adventure or situation, or an early recollection, which indicated a people of 
strange manners, and described customs of which we knew nothing. I gathered from 
these chance hints that her native country was much more remote than I had at first 
fancied" (265-6). Despite Laura's impression, Carmilla's home is not geographically 
remote: she comes from Karnstein, whose ruined castle and village are only three miles 
away from the schloss. However, her home is temporally remote: Castle Karnstein is 
now a ruin. Laura tells us that in its chapel "are the mouldering tombs of the proud 
family of Karnstein, now extinct, who once owned the equally desolate chateau which in 
the thick of the forest, overlooks the silent ruins of the town" (245). The word "extinct," 
which appears here for the first time, is emphasized throughout the story. When General 
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Spielsdorf realizes that Carmilla caused the death of his niece Bertha Rheinfeldt, he 
announces his intention to decapitate her. He tells Laura and her father that he intends to 
enter the ruined chapel, which contains the "tombs of that extinct family," and explains 
that the "house ofKarnstein [ ... ] has long been extinct: a hundred years at least" (294). 
Carmilla is the last surviving member of a family that has become extinct, just as a 
species or, in the Victorian sense, a race might become extinct. General Spielsdorfs 
statement that he intends to "unearth some of those fine people" (294) suggests the 
archaeological activity that was unearthing human remains in the 1850s. 
Carmilla's vampiric attacks on Laura and Bertha are an attempt to revive that race 
in a way that once again reveals her connection with the past, and specifically with 
primitive cultural forms. According to MacLennan in Primitive Marriage (1865), the 
earliest and therefore most primitive form of "blood-relationship [ ... ] was the system of 
kinship through females only" (61). Before primitive societies had progressed to 
understanding and acknowledging kinship through the father, they were entirely 
matrilineal. Carmilla's vampiric attacks exemplify this ancient kinship system. She 
presents herself as having a mother, although we do not know the true relationship 
between Carmilla and the woman who acts in that capacity. Carmilla herself, when she 
attempts to create vampires, seems to prey only on females; in preying upon Laura and 
Bertha, she attempts to create daughters with whom she will have a literal blood-
relationship. She has a blood-relationship with Laura and Bertha in a more traditional 
sense as well, since both young women come of Kamstein stock - through their mothers' 
lineage. By attempting to tum Carmilla and Laura into vampires, Carmilla is trying to 
revive her family. She does so through attempting to pass on her inheritance, her 
vampirism, to her kinswomen. 3 
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However, it is clear that Carmilla is not entirely human, and that she must be 
understood in both anthropological and biological terms. When Carmilla begins biting 
and feeding from Laura at night, Laura sees her as a large black cat. When she opens her 
eyes, she sees an animal moving at the foot of her bed: 
I soon saw that it was a sooty-black animal that resembled a monstrous 
cat. It appeared to be about four or five feet long, for it measured fully the 
length of the heath-rug as it passed over it; and it continued toing and 
froing with the lithe sinister restlessness of a beast in a cage. I could not 
cry out, although as you may suppose, I was terrified. Its pace was 
growing faster, and the room darker and darker, and at length so dark that I 
could no longer see anything of it but its eyes. I felt it spring lightly on the 
bed. The two broad eyes approached my face, and suddenly I felt a 
stinging pain as if two large needles darted, an inch or two apart, deep into 
my breast. (278) 
Here we have a black cat rather than a black monkey, but once again we have the element 
of blackness, which connects this cat with the black woman in the carriage as well as Mr. 
Jennings' apparition. The cat is similar to both characters not only in its blackness but 
also in the emphasis placed on its eyes. Like the black woman's, they are prominent, and 
like the monkey's, they are visible in darkness. Carmilla, who appears human, can tum 
into an animal: she is connected to what is temporally remote by not only her human 
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origin as the Countess Kamstein, but also her connection with the animal, man's ancient 
ancestor according to Darwinian evolutionary theory .4 Indeed, she seems to straddle that 
biological border: neither animal nor human, but both. We see the animal in Carmilla 
when she encounters General Spielsdorf in the Kamstein chapel: "On seeing him a 
brutalized change came over her features. It was an instantaneous and horrible 
transformation, as she made a crouching step backwards" (312). In a moment, Carmilla is 
transformed from a beautiful young girl into a crouching brute; this is a figurative version 
of the transformation that she can literally make. Like Mr. Jennings, whose animal self is 
glimpsed in the mirror by Dr. Hesselius, Carmilla has a beast within. The human 
Carmilla can tum into an animal, and the beautiful Countess is associated with the savage 
black woman but herself also partakes in the savagery that is vampirism, for a vampire 
does what no civilized human being should do: feed on other human beings. 
While Carmilla connects the human and animal, civilized and savage, she also 
disrupts the hierarchical relationship that anthropology creates between those categories. 
Carmilla is not simply a human being who is also an animal; she seems to belong to a 
new species. When Laura confesses to Carmilla that she is afraid of the disease that is 
afflicting the peasant girls in the area, Carmilla asks "You are afraid to die?" Laura 
responds, "Yes, every one is." Carmilla says, "But to die as lovers may- to die together, 
so that they may live together. Girls are caterpillars while they live in the world, to be 
finally butterflies when the summer comes; but in the meantime there are grubs and 
larvae, don't you see - each with their peculiar propensities, necessities and structure. So 
says Monsieur Buffon, in his big book, in the next room" (270-1). In this statement, 
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Carmilla implies that there is a natural life cycle for the vampire: a female child grows 
into an adolescent and is transformed into a vampire, as a caterpillar is transformed into a 
butterfly.5 She implies that the vampire is a species the naturalist Georges-Louis Leclerc, 
Comte de Buffon, could have cataloged, in the various forms associated with its 
reproductive cycle. 
Carmilla's relationship with Laura is intended to be part of that reproductive cycle. 
Laura describes the sorts of statements Carmilla makes to her in what is essentially a 
courtship: 
She used to place her pretty arms about my neck, draw me to her, and 
laying her cheek to mine, murmur with her lips near my ear, "Dearest, your 
little heart is wounded; think me not cruel because I obey the irresistible 
law of my strength and weakness; if your dear heart is wounded, my wild 
heart bleeds with yours. In the rapture of my enormous humiliation I live 
in your warm life, and you shall die - die, sweetly die - into mine. I 
cannot help it; as I draw near to you, you, in your tum, will draw near to 
others, and learn the rapture of that cruelty, which yet is love; so, for a 
while, seek to know no more of me and mine, but trust me with all your 
loving spirit." (263) 
This statement is both a declaration of love and a declaration of what Carmilla intends for 
Laura: she will die and become a vampire, who will then prey on others and tum them 
into vampires. Laura is sufficiently disturbed by such declarations to wonder if Carmilla 
could actually be a boy in disguise. She asks, "What if a boyish lover had found his way 
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into the house, and sought to prosecute his suit in masquerade" (265). But gender 
categories do not have the same significance for vampires that they do for human beings: 
because the vampire reproduces asexually through the sucking of blood, a vampire of 
either gender can create a vampire of either gender. This asexual mode of reproduction 
marks the vampire as a representative of the primitive past, since asexual reproduction 
dates back to the earliest animals and predates the sexual reproduction ordinarily 
associated with more complex organic forms.6 In "Carmilla," the vampire is not simply a 
human being who has, through supernatural means, defeated death. It is, potentially, 
something biologically different. 
Toward the end of the story, Laura discusses the biology of the vampire, telling us 
that "The amphibious existence of the vampire is sustained by daily renewed slumber in 
the grave. Its horrible lust for living blood supplies the vigour of its waking existence" 
(317). However, the vampire is not simply a biological entity; it also has customs and 
culture. According to Laura: 
The vampire is prone to be fascinated with an engrossing vehemence, 
resembling the passion of love, by particular persons. In pursuit of these it 
will exercise inexhaustible patience and stratagem, for access to a 
particular object may be obstructed in a hundred ways. It will never desist 
until it has satiated its passion, and drained the very life of its coveted 
victim. But it will, in these cases, husband and protract its murderous 
enjoyment with the refinement of an epicure and heighten it by the gradual 
approaches of an artful courtship. In these cases it seems to yearn for 
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something like sympathy and consent. In ordinary ones it goes direct to its 
object, overpowers with violence, and strangles and exhausts often at a 
single feast. (317) 
The courtship of the vampire is also a hunt, because it is the method by which the 
vampire feeds. As a description of vampire hunting and feeding, this passage could be 
included in a biology textbook; however, it also contains cultural elements, such as the 
description of vampire courtship and marriage, that would make it appropriate for an 
anthropology textbook. The issue of marriage is implied in this passage by the use of the 
word "husband": Carmilla will function as both male and female parent, and both 
husband and wife, to Laura. She will enact cultural and biological roles that we usually 
consider to be mutually exclusive: man and woman, parent and spouse. 
Vampires could be considered a separate biological species; they could also be 
considered a different human race, with its own cultural customs and practices, its own 
ways of organizing social structures. Carmilla seems to belong to a vampire tribe that 
includes her supposed mother, the black woman in the carriage, and the footmen who 
travel with them. We are never told how this vampire tribe is organized, although the 
social relationships it presents to Laura's father and General Spielsdorf are false: 
Carmilla's mother cannot be her human mother, who died long ago, and because Carmilla 
was the only vampire who survived the purge of Kamstein, she cannot be Carmilla's 
vampire mother either. Perhaps she is actually a vampire created by Carmilla, which 
would reverse their supposed relationship and make her Carmilla's daughter. The 
members of Carmilla's vampire tribe mimic human social relations, but their real relations 
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are- what? We do not know. 
Where, then, can we put vampires on the Victorian evolutionary ladder? The 
General's description of Carmilla's final attack on his niece seems to imply that vampires 
are at the very bottom: when he goes into his niece's room, he sees "a large black object, 
very ill-defined, crawl, as it seemed to me, over the foot of the bed, and swiftly spread 
itself up to the poor girl's throat, where it swelled, in a moment, into a great, palpitating 
mass" (311 ). This is Carmilla not as a black cat, but as a sort of animate black slime, the 
lowest rung on the ladder of biological evolution. On the other hand, she is also the 
Countess Karnstein, who has survived almost two hundred years by her charm, cunning, 
and strength. She has created a series of social connections that we glimpse in the story; 
she is the leader of a vampire tribe whose customs we barely understand. At the end of 
the story, that tribe remains in existence, and there is even an implication that it may be 
responsible for Laura's death. The first piece of information we are given, in the prologue 
before Laura's story begins, is that Laura has died since writing her manuscript. She 
could certainly have died of natural causes, but the story makes clear that Laura is still 
haunted by Carmilla's memory. In the final paragraph, she tells us, "to this hour the 
image of Carmilla returns to memory with ambiguous alternations - sometimes the 
playful, languid, beautiful girl; sometimes the writhing fiend I saw in the ruined church; 
and often from a reverie I have started, fancying I heard the light step of Carmilla at the 
drawing-room door" (319). There is at least a hint here that Carmilla is still present and 
may well be the reason Laura dies, whether through the lingering effects of the vampire 
bite or through her emissaries. Indeed, because Laura has been bitten by the vampire, she 
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herself may have become a vampire after her death, preying on other girls, turning larvae 
into butterflies. 7 
If we examine Carmilla through the lens of contemporary anthropological theory, 
we are left with a number of questions. Are vampires an animal species, or a race of 
human beings? Should we study them biologically or anthropologically? Ifthey are 
human and can be studied anthropologically, are they savage or civilized in their feeding 
and mating? The problem in answering these questions is not simply a lack of 
information. It is that the information we have about vampires cannot be categorized 
using contemporary biological and anthropological criteria. Carmilla is both animal and 
human, civilized and savage, in a way that calls into question the opposition and 
hierarchical relationship between those categories in late Victorian thought. The monster 
subverts those categories: it does not fit into them and cannot be explained by them.8 
Unlike the freak show performers William Henry Johnson, who was displayed as a living 
atavism, or Krao, who was advertised as "Living Proof of Darwin's Theory of the Descent 
of Man," Carmilla belongs not only to the past but also to the future. Le Fanu leaves 
open the possibility that Laura lives on as a vampire, implying that the vampire does not 
necessarily belong to the cultural and biological past: it may also be our destiny, a higher 
evolutionary form. 
Victorian anthropology posited a connection between, but also a hierarchy among, 
certain oppositional categories, including the categories of animal and human, savage and 
civilized. "Carmilla" challenges such oppositional categories. The vampire Carmilla is 
consistently presented as breaking oppositional boundaries: she is both living and dead, 
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human and animal, foreign and native, male and female, young and old. At the beginning 
of the novel, General Spielsdorf writes of Carmilla, "I devote my remaining days to 
tracking and extinguishing a monster" (250). What makes Carmilla a monster is that she 
does not fit into the oppositional categories we use to organize our understanding of the 
world, including those fundamental to the anthropological paradigm. And if those 
categories themselves are inadequate, how can we arrange them in a hierarchical 
relationship? In Primitive Culture, Tylor tells us that we will be able to tell what is 
primitive and civilized. But which is Carmilla? We cannot tell, and therefore, the 
hierarchical relationship between primitive and civilized itself becomes unstable. In both 
"Green Tea" and "Carmilla," Le Fanu incorporates and engages with ideas important to 
nineteenth-century anthropology. However, by revealing the limitations ofthe 
hierarchical oppositions on which it is based, he also challenges the anthropological 
paradigm and the optimistic progressionism that it enabled. That challenge centers on the 
figure of the monster, who cannot be categorized. She stands at the bottom and top of the 
evolutionary ladder, making us wonder if it is a ladder at all, and whether our destiny as 
human beings is to defeat the monster- or become her. 
II. The Troglodyte Within: Challenges to the Anthropological Paradigm in 
"Olalla" and Strange Case of Dr. Jekyll and Mr. Hyde 
"Olalla" and Strange Case of Dr. Jekyll and Mr. Hyde present us with many of the 
images and ideas that appear in "Green Tea" and "Carmilla," such as the ape within and 
the survival of ancient superstitions.9 These similarities suggest that Le Fanu's and 
Stevenson's texts belong to a late nineteenth-century Gothic tradition with distinctive 
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characteristics. As we have seen, those characteristics arise in part from the incorporation 
of anthropological ideas. Like "Carmilla," "Olalla" reveals how those anthropological 
ideas were incorporated into the Gothic tradition: although the story initially resembles a 
late eighteenth-century Gothic narrative, its central concerns are biological and 
anthropological. The source of Gothic horror turns out to be the sort of evolutionary 
retrogression that Nordau warned about in Degeneration (1892). In "Olalla," Stevenson 
reveals that the late nineteenth-century monster is compounded of biological, 
anthropological, and Gothic material, and in Strange Case of Dr. Jekyll and Mr. Hyde he 
shows us the monster as a liminal boundary-crosser. Like Carmilla, Hyde is a monster 
because he is hybrid: human and animal, civilized and savage. He crosses the boundaries 
that were central to Victorian biology and anthropology. In Strange Case of Dr. Jekyll 
and Mr. Hyde, Stevenson poses the first sustained challenge to the anthropological 
paradigm in late nineteenth-century Gothic fiction. Although we saw the beginning of 
such a challenge in "Carmilla," Stevenson's challenge is more systematic and thorough. 
That challenge takes the same form as in Gothic texts of the 1890s such as The Picture of 
Dorian Gray, "The Great God Pan," and Dracula. First, because Hyde is a hybrid, both 
human and animal, civilized and savage, his presence implies that the categories on 
which the evolutionary ladder is based are not as stable or distinct as the anthropological 
paradigm would suggest. Second, because those oppositions are themselves unstable or 
blurred, it is difficult to construct a hierarchy between them. Although Jekyll states that 
Hyde is lower on the ladder of biological and cultural evolution, the evidence indicates 
that we can place Hyde either lower or higher: he represents the past, but also the 
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potential future of mankind. Third and finally, Hyde's presence within Jekyll, and 
implicitly within the other civilized gentlemen of the novel, indicates that he is a part of 
the self that cannot be surmounted or discarded. This inability to overcome Hyde calls 
the optimistic progressionism of the anthropological paradigm into question. 10 
In Strange Case of Dr. Jekyll and Mr. Hyde, in particular, we can see the growing 
challenge to the ordered, optimistic, progressive view of evolution that was central to the 
anthropological paradigm. It looks to the future of the Gothic, as "Olalla" glances back 
toward the past. Stevenson's "Olalla" is the narrative of a British soldier wounded in one 
of the Spanish civil wars of the late nineteenth century who is sent to recuperate with an 
aristocratic family in the Spanish countryside. The doctor who arranges for the soldier's 
rest cure tells him, "This was a family -but you are ignorant of Spain, and even the 
names of our grandees are hardly known to you; suffice it, then, that they were once great 
people, and are now fallen to the brink of destitution" (95). This short description makes 
clear that we are in the territory of the Gothic: in a Catholic country, heading to the 
decaying house of a decayed family. "Olalla" reveals the connection between late 
nineteenth-century Gothic fiction and an earlier Gothic tradition. However, "Olalla" also 
incorporates contemporary scientific and anthropological theories into that tradition. In 
doing so, it begins to grapple with the issue of the relationship between civilized man and 
his animal and savage ancestry, although it does not challenge the hierarchical opposition 
between those categories as strongly as Strange Case of Dr. Jekyll and Mr. Hyde or the 
Gothic literature of the 1890s. 
Like "Carmilla," "Olalla" is set in a house that immediately announces itself as 
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Gothic. As the soldier approaches, he describes "a great archway of a Moorish character" 
that is "closed by iron-studded gates" (100). He tells us that it is "a large oblong, flanked 
at two opposite corners by bastion-like projections, one of which commanded the door, 
while both were loopholed for musketry. The lower storey was, besides, naked of 
windows, so that the building, if garrisoned, could not be carried without artillery" ( 1 05) 
The castle is a medieval structure, fortified for defense. However, it has long passed the 
age when its defenses could be useful, and now it is falling into decay. The soldier tells 
us: 
It was a rich house, on which Time had breathed his tarnish and dust had 
scattered disillusion. The spider swung there; the bloated tarantula 
scampered on the cornices; ants had their crowded highways on the floor 
of halls of audience; the big and foul fly, that lives on carrion and is often 
the messenger of death, had set up his nest in the rotten woodwork, and 
buzzed heavily about the rooms. Here and there a stool or two, a couch, a 
bed, or a great carved chair remained behind, like islets on the bare floor, 
to testify of man's bygone habitation; and everywhere the walls were set 
with the portraits ofthe dead. (112) 
This is an image of Gothic decay worthy of Edgar Allan Poe: the house has become a 
tomb, where the dead of the family are celebrated and the living are immured. It is 
inhabited by insects, those dealers of death and eaters of the dead. 
In his room, the soldier finds one of the family portraits, which could be subtitled 
"Portrait of a Gothic Villainess." He describes her as "a woman, still young," and tells us 
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that "To judge by her costume and the mellow unity which reigned over the canvas, she 
had long been dead; to judge by the vivacity of the attitude, the eyes and the features, I 
might have been beholding in a mirror the image oflife" (11 0). He becomes obsessed 
with the portrait and fears that the woman it portrays will somehow lead him into danger: 
Day after day the double knowledge of her wickedness and of my 
weakness grew clearer. She came to be the heroine of many day-dreams, 
in which her eyes led on to, and sufficiently rewarded, crimes. She cast a 
dark shadow on my fancy; and when I was out in the free air of heaven, 
taking vigorous exercise and healthily renewing the current of my blood, it 
was often a glad thought to me that my enchantress was safe in the grave, 
her wand of beauty broken, her lips closed in silence, her philtre spilt. 
And yet I had a half-lingering terror that she might not be dead after all, 
but re-arisen in the body of some descendant. ( 1 01) 
The terms he uses, "enchantress," "wand," "philtre," make clear that she is magical, a sort 
of witch. What he fears from her is his own moral degeneration; he fears committing 
crimes for love of her and of her beauty. In a traditional Gothic narrative, he might 
indeed do so, and we see a variation ofthis motif in "Carmilla," where the portrait, who is 
both dead and alive, re-arises in the body of the vampire, its putative descendent. 
However, in "Olalla" neither the Gothic house nor the Gothic portrait are central to the 
story. They mark the story as within the Gothic tradition, but the story's focus is on 
biological and cultural, rather than moral, degeneration. 
We see this anthropological focus in the house's three inhabitants: the Senora, her 
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son Felipe, and her daughter Olalla. Felipe drives the soldier through the countryside and 
to the residencia. For a few days at the beginning of his stay, the soldier sees only Felipe, 
and he tells us that Felipe's appearance reminds him of the woman in the portrait,"like the 
echo of an echo" (10 1 ). However, the portrait's real echo is Olalla, who looks exactly like 
the portrait and whose name is itself an echo: O-la-lla. The echoic quality of Olalla's 
name emphasizes the extent to which she echoes the degenerate qualities of her family 
line, which function not to reinforce the traditional Gothic theme of the degenerate 
aristocratic family but to refer to scientific and anthropological theories of the day. 
We see how contemporary scientific theory is incorporated into the Gothic at the 
beginning of the story. When the doctor describes the family to the soldier, he says, "The 
mother was the last representative of a princely stock, degenerate in both parts and 
fortune. Her father was not only poor, he was mad: and the girl ran wild about the 
residencia till his death. Then, much of the fortune having died with him, and the family 
being quite extinct, the girl ran wilder than ever, until at last she married, Heaven knows 
whom, a muleteer some say, others a smuggler" (97). Here we are presented with the 
financial and moral degeneration of an aristocratic family, but the term "extinct" 
foreshadows that the central concerns of the story are going to be biological. Of course, 
extinction could simply refer to the fact that the male line has ceased to exist and the 
family name will no longer be used. But in On the Origin ofSpecies (1859), Darwin 
identified extinction as an essential component of evolutionary progress; natural selection 
depended on extinction to ensure what Herbert Spencer called the "survival of the fittest," 
which included not only the fittest individuals but also the fittest cultures. In "Olalla" we 
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also hear this second biological and anthropological significance of the term. And if the 
family is extinct, what are the Senora, Felipe, and Olalla? 
The portraits in the house function not only as Gothic furniture but also as 
indications of the story's central concern: biological inheritance. As the soldier wanders 
through the house, he examines the portraits and notices in particular the biological 
connections between parent and child. He tells us: 
Never before had I so realized the miracle of the continued race, the 
creation and recreation, the weaving and changing and handing down of 
fleshly elements. That a child should be born of its mother, that it should 
grown and clothe itself (we know not how) with humanity, and put on 
inherited looks, and tum its head with the manner of one ascendant, and 
offer its hand with the gesture of another, are wonders dulled for us by 
repetition. But in the singular unity of look, in the common features and 
common bearing, of all these painted generations on the walls of the 
residencia, the miracle started out and looked me in the face. And an 
ancient mirror falling opportunely in my way, I stood and read my own 
features a long while, tracing out on either hand the filaments of descent 
and the bonds that knit me with my family. (112) 
The repetition in these portraits calls into question the boundaries of the self. Who are we 
if we bear within us the traits and mannerisms of the dead? This survival oftraits and 
mannerisms resembles the survival of cultural customs discussed by Tylor. Both society 
and the individual bear within themselves traces of the past. The soldier must confront 
his own participation within this system. He is not simply himself: he is also an 
expression of what came before him. It is significant that his realization comes as he 
looks into an "ancient mirror," because it is the past that teaches us this lesson. 11 
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The passage also introduces an important issue: what it means to be biologically 
and culturally human. It tells us that we do not know how the child clothes itself with 
humanity, how it becomes human. The term "clothed" is important here; it is in part 
clothes that make the man. Human beings are marked by the fact that they wear clothes, 
but clothes can also be taken off, and then what happens to humanity? As he makes his 
way through the house, the soldier tells us that the floors in some of the rooms are 
"littered with the skins of animals" ( 1 05), and when the soldier meets the Senora, he tells 
us that "She had drawn one of the skins forward and sat in the sun, leaning against a 
pillar" (1 05). It is unclear whether the Senora is sitting on the skin or has somehow 
drawn it over her, like a blanket. But the description raises a question: what if one 
clothes oneself in something other than humanity? During the course of the story, we 
receive the impression that the Senora, and possibly her offspring, have done just that. 
The Senora, Felipe, and Olalla are late nineteenth-century monsters. As I have 
argued, monsters are monstrous because they combine categories that society is intent on 
keeping distinct. Late nineteenth-century monsters cross the boundaries that were most 
important to the biological and anthropological discourses of the day, between human and 
animal, civilized and savage. We first see this sort of boundary-crossing in Felipe. While 
Felipe is driving the soldier to the residencia, the soldier notices the peculiarities of his 
speech: "his imperfect enunciation" and the "sprightly incoherence of the matter, so very 
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difficult to follow clearly without an effort of the mind" (98). Communication through 
speech is an attribute of the human, and Felipe speaks imperfectly, in part because of his 
enunciation and in part because of his rambling, inconsequential chatter. The soldier tells 
us that his articulations become even less human when Felipe begins "encouraging his 
mule with cries that echoed unhumanly up the mountain walls" (98). Felipe's speech 
reflects his mentality; he is identified as simple, "an innocent" (98) with the mind of a 
child rather than a grown man. The solider says he "was but a child in intellect" (99). 
However, when the soldier tells him that he looks forward to meeting Felipe's family, "all 
the childishness passed out of his face, and was succeeded by a look of indescribable 
cunning and secrecy" ( 1 01 ). This description ofF elipe relates him to the stereotypical 
Victorian view of the savage as childlike but filled with cunning. 
Felipe's physical attributes also mark him as not quite human. The soldier 
describes his physical characteristics: "He was superlatively well-built, light, and lithe 
and strong; he was well-featured; his yellow eyes were very large, though, perhaps, not 
very expressive" (98). He was also "of a dusky hue, and inclined to hairyness" (98). The 
dusky hue of Felipe's skin once again connects him to the savage, but his yellow eyes and 
hairyness are reminiscent of animals. The attributes Stevenson gives him, imperfect 
speech, a childlike mentality, unusually large and prominent eyes, dark skin, and excess 
hair are all attributes we will see again in The Island of Doctor Moreau, among the Beast 
Men. If Felipe is not quite human, what is he? The soldier tells us that when they go on 
walks together, Felipe "would suddenly spring into a tree with one bound, and hang and 
gambol there like one at home" (1 03). Although he wears human clothes, Felipe acts like 
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a monkey. 
Felipe also resembles the animal or stereotypical savage morally. On one of his 
walks with the soldier, Felipe captures a squirrel. The soldier tells us, "By some 
swiftness or dexterity the lad captured a squirrel in the tree top. He was then some way 
ahead of me, but I saw him drop to the ground and crouch there, crying aloud for pleasure 
like a child" (103-4). Felipe's pleasure comes from torturing the squirrel. The soldier, 
angered by this act, takes the squirrel and kills it out of mercy. Then, he tells us, "I turned 
upon the torturer, spoke to him long out ofthe heart of my indignation, calling him names 
at which he seemed to wither; and at length, pointing toward the residencia, bade him 
begone and leave me, for I chose to walk with men, not with vermin." Felipe falls upon 
his knees and begs for forgiveness, saying, "0, Commandante, bear with Felipe this once; 
he will never be a brute again!" (104). Felipe as both brute and vermin is reminiscent of 
Mr. Hyde, who will be identified as both ape and rat. Hyde shares many of Felipe's 
physical attributes, such as his dusky hairyness, and he too speaks imperfectly, in a sort of 
hoarse whisper. Hyde is as childishly impulsive and violent as Felipe, although because 
he lives at the heart of civilization, in London itself, the consequences of his violence are 
much worse than the torture of a squirrel. 
The animalistic and savage qualities implied in Felipe are even more evident in 
his mother, the Senora, who resembles a cat. Throughout the day, she sits in the 
courtyard of the residencia, following the sunlight from pillar to pillar. Her only activity 
consists in brushing her "copious copper-coloured hair" (1 07), like a cat grooming itself 
in the sun. She has many of her son's attributes, the same "indistinct and lisping tones" 
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and the same yellow eyes. The soldier tells us that her eyes "were unusually large, the 
iris, golden like Felipe's, but the pupil at that moment so distended that they seemed 
almost black; and what affected me was not so much their size as (what was perhaps its 
consequence) the singular insignificance of their regard. A look more blankly stupid I 
have never met" (106). Like Felipe, she also has a mentality that seems subhuman; 
however, the soldier decides that her "dull, almost animal neighborhood" (107) is 
soothing and begins to spend time in her company. 
His attitude toward her changes when he realizes that her animalism goes deeper 
than mere somnolescence. One night, the soldier hears a series of "pitiable and hateful" 
cries. He tells us, "I leaped from my bed, supposing I had dreamed; hut the cries still 
continued to fill the house, cries of pain, I thought, but certainly of rage also, and so 
savage and discordant that they shocked the heart. It was no illusion; some living thing, 
some lunatic or some wild animal, was being foully tortured" (11 0). He realizes that he 
has been locked into his room, and is reduced to listening and trying to understand what 
he is hearing. Sometimes the cries "would dwindle down into a moaning that seemed to 
be articulate, and at these times I made sure they must be human; and again they would 
break forth and fill the house with ravings worthy of hell" (111). He asks himself, "Who 
was the author of these indescribable and shocking cries? A human being? It was 
inconceivable. A beast? The cries were scarce quite bestial; and what animal, short of a 
lion or a tiger, could thus shake the solid walls of the residencia?" ( 111 ). We soon learn 
that the cries are those of the Senora, who has presumably been driven into a mad frenzy 
by the wind that has been blowing all day. The cat that sat in the sunlight grooming itself 
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has become "a lion or a tiger." 
This connection between the Senora and the feline is cemented on the day she 
bites the soldier. He accidentally cuts himself and approaches the Senora for help. She 
springs at him, biting his hand. The soldier tells us, "The pang of the bite, the sudden 
spurting of blood, and the monstrous horror of the act, flashed through me all at once, and 
I beat her back; and she sprang at me again and again, with bestial cries, cries that I 
recognized, such cries as had awakened me on the night of the high wind" (124). Those 
cries are described as those of a "catamount" (124); once again the Senora is, at least 
metaphorically, a great cat. In these descriptions we see attributes that are lower on the 
ladder of biological and cultural evolution: the Senora is animalistic and savage. Like 
Carmilla, she is also vampiric, drawn to and ingesting the blood ofthe soldier. He is 
saved by Felipe, who manages to pull his mother back, and by Olalla, who drags the 
soldier upstairs to his bed. As he lies there, he tells us, "For a long time the cries of that 
nameless female thing, as she struggled with her half-witted whelp, resounded through 
the house, and pierced me with despairing sorrow and disgust" (124). He feels not only 
disgust but also sorrow because at this point he has fallen in love with Olalla, and she is 
the monster's daughter. 
We would expect Olalla, as the third inhabitant of that degenerate house, to share 
the attributes of her mother and brother. However, the soldier tells us that "her 
enunciation was precise and clear, not lisping and incomplete like that of her family" 
(121). Olalla is presented as fully human. She is also the one character who can interpret 
for us the anthropological character of her family's monstrousness. The portrait in the 
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soldier's room is important not because the subject is our Gothic villainess but because 
she captures "the essential quality of a race" (1 06); she is a template from whom the 
family characteristics are struck. Although the soldier falls in love wtth Olalla at first 
sight, he has doubts that resemble the concerns of Galton and other nineteenth-century 
eugenicists, which were based on Darwinian evolutionary theory. He tells us that "She 
was a child of an afflicted house, the Senora's daughter, the sister of Felipe: she bore it 
even in her beauty" (116-17). He asserts, "I could not call by the name of brother that 
half-witted lad, nor by the name of mother that immovable and lovely thing of flesh, 
whose silly eyes and perpetual simper now recurred to my mind like something hateful" 
(117). Olalla is cursed, not by the sort of Gothic curse we might find in The Castle of 
Otranto, but by her heredity. 
Although Olalla is beautiful and intelligent, even she is marked by the bestial, 
savage attributes of her family. After the Senora bites the soldier, Olalla drags him back 
to his bedroom "with the strength of a man," and when she binds his wounds, he 
describes her "moaning and mourning" over his hand "with dove-like sounds" (124). 
Although a dove is a gentler animal than a catamount, it is still subhuman; Olalla's 
moaning and mourning are still not human speech. Her strength resembles Carmilla's 
when holding General Spielsdorfs wrist; like Carmilla, Olalla crosses the boundary 
between male and female, human and animal. Of her moaning and mourning, the soldier 
says, "They were not words that came to her, they were sounds more beautiful than 
speech, infinitely touching, infinitely tender." But they make him wonder, "was their 
beauty human?" (124). At that moment, he asks himself how the "savage and bestial 
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strain" (124) that runs through her family has affected the woman he loves. That is a 
fundamentally anthropological question: what is the relationship between the animal and 
human, savage and civilized? He is asking it in part for biological reasons: if Olalla has 
been infected with that strain, then according to the thinking of writers such as Galton, 
she will pass it on to any children they might have. His line will be infected as well. 
It is Olalla herself who makes that point. Although it seems strange that a young 
woman living an isolated existence in the Spanish countryside should be conversant with 
modem eugenic theory, Olalla's speech to the soldier sounds as though she has been 
reading Galton. Urging the soldier to leave the residencia, she asks him, "Is it me you 
love, friend? or the race that made me? The girl who does not know and cannot answer 
for the least portion of herself? or the stream of which she is a transitory eddy, the tree of 
which she is the passing fruit?" She tells the soldier that although her family once ruled 
the province, it degenerated: 
The breath of weariness blew on their humanity and the cords relaxed; 
they began to go down; their minds fell on sleep, their passions awoke in 
gusts, heady and senseless like the wind in the gutters of the mountains; 
beauty was still handed down, but no longer the guiding wit nor the human 
heart; the seed passed on, it was wrapped in flesh, the flesh covered the 
bones, but they were the bones and the flesh of brutes, and their mind was 
as the mind of flies. (127-8) 
Olalla's ancestors descended the ladder of biological evolution, becoming brutes and 
vermin. As part of this lecture on her family history, Olalla summarizes the late-
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nineteenth century fear of devolution and degeneration: "Man has risen; if he has sprung 
from the brutes, he can descend again to the same level" (127). Olalla herself is a good 
eugenicist; she refuses to marry and reproduce. She tell the soldier, "my vow has been 
given; the race shall cease from off the earth" (128). 12 
In "Olalla" we see what could have been a traditional Gothic narrative infused 
with anthropological concerns. The degeneracy of the family is a result of biological and 
cultural retrogression; the family members are atavisms, human beings with traits that 
should have been surmounted in the course of evolutionary progress. What drives the 
narrative are not traditional Gothic tropes, such as the Gothic house or portrait, but 
concerns about the inheritance of atavistic traits. At the conclusion of "Olalla," we see 
how the anthropological and Gothic join to create the monster. Olalla has explained the 
biological and cultural degeneracy of her family, but to the peasants of the surrounding 
countryside, there is a simpler explanation: the inhabitants of the residencia are vampires. 
After the soldier leaves the residencia in response to her request, a peasant gives him the 
local perspective on Olalla's family: 
"The people of that house ... " I began. 
But he interrupted me with a savage outburst. "The people?" he 
cried. "What people? There are neither men nor women in that house of 
Satan's! What? Have you lived here so long, and never heard?" And here 
he put his mouth to my ear and whispered, as if even the fowls of the 
mountain might have overheard and been stricken with horror. 
What he told me was not true, nor was it even original; being, 
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indeed, but a new edition, vamped up again by village ignorance and 
superstition, of stories nearly as ancient as the race of man. (132-3) 
Olalla introduced us to "the race" in the sense of her bloodline; here we are introduced to 
the term used in a different sense, "the race of man" in general. Stories nearly as ancient 
as the race of man are the province of the anthropologist: what the peasant is telling the 
soldier is a survival, a primitive story that has survived into modem times and become 
seeming nonsense, a superstition about monsters. Its primitive quality is emphasized by 
the use of the term "savage" to describe the peasant's outburst; after a savage outburst, he 
tells a story that dates back to when we were savages. 
We are not told directly what the peasant's story is, but the use of the term 
"vamped" implies that the residencia is inhabited by a vampiric family. As in "Carmilla," 
peasants have maintained stories about vampires that the modem, rational characters 
regard as superstition. Such monstrosities must be destroyed: as the peasant tells the 
soldier, "some day- ay, and before long- the smoke of that house should go up to 
heaven" (133). Olalla and her family will perish in fire. Of the late nineteenth-century 
literary works I am discussing in this study, "Olalla" comes closest to managing 
Darwinian anxieties. As in Frankenstein ( 1831 ), there are two ways of containing the 
monster: it can be prevented from reproducing or destroyed. Olalla herself decides not to 
reproduce, and the peasants of the surrounding countryside seem intent on destroying her 
family. We cannot be certain that the monster is in fact contained: at the conclusion of 
the story, Olalla and her family have not yet been destroyed, and there is still the 
possibility that Felipe will continue the family line. The text itself seems to critique that 
sort of containment, showing that it springs from ignorance and leads to violence. 
Assigning the label of monstrosity has destructive force. 
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However, Stevenson's Strange Case of Dr. Jekyll and Mr. Hyde suggests that the 
monster cannot be destroyed without destroying the self. The monster is not out there -
in the foreign, Catholic country that is so often the scene of the eighteenth-century Gothic 
-but in here, geographically at home. It is also in here in a biological sense, because in 
this novel the monster is actually inside the English gentleman. In "Olalla," 
monstrousness was located in one particular degenerate family from whose peculiarities 
we could distance ourselves. In Strange Case of Dr. Jekyll and Mr. Hyde, Stevenson 
implies that the monster is within us all. 13 He does so in part by moving the narrative to 
what would become the late nineteenth-century Gothic city par excellence: London. We 
see the importance of London as a Gothic locale in novels and stories of the 1890s, such 
as The Picture of Dorian Gray, "The Great God Pan," and Dracula. London had already 
been a Gothic locale in the mid-nineteenth-century novels of Charles Dickens; novels 
such as Bleak House allowed Dickens to examine London life from a sociological and 
political perspective. The late nineteenth-century Gothic added a perspective informed by 
contemporary anthropological theory.14 
The descriptions of London in Strange Case of Dr. Jekyll and Mr. Hyde reveal 
how traditional Gothic tropes are transformed into the geography of the late nineteenth-
century Gothic city. In his dream of pursuing Hyde, Utterson describes walking through 
"labyrinths oflamplighted city" (13); the city is a labyrinth, like the catacombs under the 
Castle of Otranto or the confusing corridors of Dr. Brans by's school in Poe's "William 
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Wilson" (1839) Like the House ofUsher in Poe's "The Fall of the House of Usher" 
(1839), it is both inanimate and alive. When he ventures out into the city in search of 
Hyde, Utterson sees the ''drowned city" shrouded with fog, while "the procession of the 
town's life" moves "through the great arteries" (28), as though the city were a giant that 
has drowned but is still somehow living. In this giant's body, the "town's life"- the cabs, 
the pedestrians- move like blood. Waiting for his first glimpse of Mr. Hyde, Utterson 
notices the "low growl of London from all around" (14). Does that growl come from the 
cabs and pedestrians moving through its arteries, or is the giant itself growling? 
Those great arteries could belong to a monster. We have seen that monsters are 
boundary-crossers, and in Stevenson's description of London, we see multiple boundary-
crossmgs. As Utterson drives to Hyde's Soho house, we are told: 
It was by this time about nine in the morning, and the first fog of the 
season. A great chocolate-coloured pall lowered over heaven, but the 
wind was continually charging and routing these embattled vapours; so 
that as the cab crawled from street to street, Mr. Utterson beheld a 
marvellous number of degrees and hues of twilight; for here it would be 
dark like the back-end of evening; and there would be a glow of a rich, 
lurid brown, like the light of some strange conflagration; and here, for a 
moment, the fog would be quite broken up, and a haggard shaft of daylight 
would glance in between the swirling wreaths. The dismal quarter of Soho 
seen under these changing glimpses, with its muddy ways, and slatternly 
passengers, and its lamps, which had never been extinguished or had been 
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kindled afresh to combat this mournful reinvasion of darkness, seemed, in 
the lawyer's eyes, like a district of some city in a nightmare. (23) 
The term "nightmare" places us in the world of the Gothic: this is the nightmare city of 
Gothic mystery and horror. However, it is also a liminal city, trapped by air pollution in a 
perpetual twilight. It is morning, but it looks like evening. Here we see daylight, there 
darkness. The lamps have never been extinguished - or perhaps have been rekindled, we 
cannot tell. We see a heaven overhead, but move among conflagrations that are 
reminiscent of hell. And above us hangs a pall to emphasize that the city has died, 
although we see a cab crawling through it, moving through its great arteries. The city is 
as mysterious and frightening- and as double- as Jekyll and Hyde.15 
Utterson describes the "low growl of London," and Jekyll tells us that once he 
begins to deny the Hyde in him, "the lower side of me, so long indulged, so recently 
chained down, began to growl for license" (65). The repetition ofthe word "growl" 
connects monstrous London with the monster Hyde, who is also a liminal, boundary-
crossing figure. We have seen that the monster is a boundary-crosser, and the late 
nineteenth-century monster crosses boundaries that were important to Victorian society, 
such as those between animal and human, savage and civilized. Jekyll's identification of 
Hyde as his "lower side" implies that we can categorize Hyde according to the 
hierarchical oppositions of the anthropological paradigm: he is what lies lower on the 
ladder of biological and cultural evolution. However, what makes Hyde monstrous is that 
he embodies both sides of a series of oppositions: most obviously human and animal, 
civilized and savage, but also English and foreign, male and female, and adult and child. 
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Each of these oppositions has anthropological implications. We have already seen that 
Olalla speaks as though she were familiar with Galton's eugenic theories. The characters 
in Strange Case of Dr. Jekyll and Mr. Hyde respond to Hyde as though they were familiar 
with the anthropological paradigm, referring to him repeatedly as what lies lower on the 
evolutionary ladder. Jekyll, in particular, presents Hyde as what is animalistic and savage 
in human beings. However, Hyde is frightening because he cannot be categorized in that 
way. 
When we first encounter Hyde in the novel, he is a mystery for the other 
characters to solve. There are mysteries surrounding him: where does he come from and 
what is his connection with Jekyll? However, he himself is also a mystery. Utterson and 
Enfield are confounded not only by Hyde's circumstances, but also by the man himself. 
When Enfield first describes Hyde, Utterson asks, "What sort of a man is he to see?" 
Enfield replies: 
He is not easy to describe. There is something wrong with his appearance; 
something displeasing, something dowmight detestable. I never saw a 
man I so disliked, and yet I scarce know why. He must be deformed 
somewhere; he gives a strong impression of deformity, although I couldn't 
specify the point. He's an extraordinary-looking man, and yet I really can 
name nothing out of the way. No, sir; I can make no hand of it; I can't 
describe him. (1 0) 
Why is Hyde indescribable, like the nondescripts of the Victorian freak shows? If we 
understand the world through oppositional categories, such as human and animal, 
civilized and savage, then what does not fit those categories will be indescribable, will 
elude representation. Hyde does exactly that. 
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Although Hyde himself is human, throughout the novel he is described as an 
animal. Stevenson gives us an obvious pun on the word Hyde in Utterson's thoughts: "'If 
he shall be Mr. Hyde,' he had thought, 'I shall be Mr. Seek"' (14). However, there is a 
second pun hidden behind the first the word hide can mean both to conceal and the skin 
of an animal. Hyde is like Mr. Jennings' monkey: the animal within the respectable Dr. 
Jekyll, externalized. Like Mr. Jennings and Felipe, Hyde is described as a monkey or 
ape. He clubs Sir Danvers Carew down "with ape-like fury" (22), and when he is hiding 
in Jekyll's cabinet, Poole describes him as a "masked thing like a monkey" that "jumped 
from among the chemicals and whipped into the cabinet" to escape scrutiny ( 42). In his 
own "Statement of the Case," Jekyll describes the "ape-like tricks" that Hyde plays on 
him, "scrawling in my own hand blasphemies on the pages of my books, burning the 
letters and destroying the portrait of my father" (69). In destroying the portrait ofhis 
father, Hyde is destroying a representation of Jekyll's human descent. Because father is 
also the name given to God, and Hyde is writing blasphemies, we can also read this as a 
desecration of the Father, who is responsible for creating the first human being, rather 
than the Darwinian ape that Hyde resembles. Those blasphemies are reminiscent of the 
writings of Mr. Jennings' monkey: Hyde too seems to represent the disruption in religious 
thought caused by evolutionary theory. In the last paragraph of the novel, Jekyll writes 
that Hyde may well tear up his letter with ''ape-like spite" (70); however, the letter 
remains to testify to the connection between Jekyll and Hyde. The religious text is 
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blasphemed, but the text that reveals the animal within man is preserved. Although Hyde 
is principally described as ape-like, in one instance Poole tells us that Hyde cries out "like 
a rat" ( 41 ). By identifying Hyde as both ape and vermin, and eventually as something 
"inorganic" (69), Stevenson shows us the evolutionary ladder from top to bottom. Each 
rung on that evolutionary ladder is contained within the English gentleman as a survival 
of his previous development. 
Although Hyde is presented as a gentleman, he is also identified as a savage; 
when Utterson first speaks to him, we are told that he "snarled aloud into a savage laugh" 
(15). This double identity is represented by the cane with which he kills Sir Danvers 
Carew. The cane is the accouterment of a modem gentleman, which he uses whether or 
not it is actually necessary for locomotion. However, Hyde turns the cane into a club. 
When he kills Sir Danvers, we are told that Hyde "broke out of all bounds and clubbed 
him to the earth" (21-2). The "bounds" referred to here are the boundaries of civilized 
society; those who break out of those boundaries are labeled criminals. It is clear that 
Hyde is a criminal not only because he has committed murder but also because he fits the 
theory of criminality accepted in the late nineteenth century, propounded by Lombroso in 
L'Uomo Deliquente (1876). According to Lombroso's theory, "the criminal was a natural 
phenomenon, representing a distinct species, homo deliquens" (Savitz x). This congenital 
criminal was "an atavistic being," a "reversion to past races of mankind, who was born 
out oftime and would have been normal had he been born at some earlier point in time" 
(x-xi). He was a savage born into civilized society. We can see here the connection 
between Lombroso's theory of the atavistic criminal and Tylor's seemingly unrelated 
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doctrine of survivals: a cultural survival seems nonsensical in modem society, just as the 
actions ofthe criminal seem irrational and antisocial. However, those actions would 
make sense in a more primitive context. As Lombroso explains, although infanticide may 
seem inexplicable and inexcusable to us, it once served a social function: "to Romans and 
Greeks these were moral customs" (xiv). 
Lombroso describes how he first developed his theory by studying the skull of the 
"famous brigand Vilella": 
At the sight of that skull, I seemed to see all of a sudden, lighted up as a 
vast plain under a flaming sky, the problem of the nature of the criminal-
an atavistic being who reproduces in his person the ferocious instincts of 
primitive humanity and the inferior animals. Thus were explained 
anatomically the enormous jaws, high cheek-bones, prominent superciliary 
arches, solitary lines in the palms, extreme size of the orbits, handle-
shaped or sessile ears found in criminals, savages, and apes, insensibility 
to pain, extremely acute sight, tattooing, excessive idleness, love of orgies, 
and the irresistible craving of evil for its own sake, the desire not only to 
extinguish life in the victim, but to mutilate the corpse, tear its flesh, and 
drink its blood. (xxv-xxiv). 
We see the violence Lombroso describes in Hyde's actions. The murder of Sir Danvers 
Carew is described as a crime of "singular ferocity" (21 ), and when Jekyll later recounts it 
in his statement, he writes, "With a transport of glee, I mauled the unresisting body, 
tasting delight from every blow" (64). "Tasting delight" begins to sound like Lombroso's 
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description of the criminal as cannibal; Jekyll's description of Hyde "drinking pleasure 
with bestial avidity from any degree of torture to another" (60) emphasizes that 
connection. This cannibalistic tendency is once again described as savage: Lombroso 
tells us that his conclusions about Vilella were reinforced by his studies of the criminal 
Verzeni, who "showed the cannibalistic instincts of primitive anthropophagists and the 
ferocity ofbeasts ofprey" (xxv). The criminal and savage are also linked in Strange Case 
of Dr. Jekyll and Mr. Hyde. Jekyll tells us that when he transformed into his alter ego, 
Hyde "remembered him but as the mountain bandit remembers the cavern in which he 
conceals himself from pursuit" ( 63 ). In this description, Hyde is a bandit, like the banditti 
that pose a continual threat in The Mysteries of Udolpho. However, he is also a man who 
lives in a cave - a caveman. At the beginning of the novel, after meeting Hyde for the 
first time, Utterson says to himself, "God bless me, the man seems hardly human! 
Something troglodytic, shall we say?" (16) Hyde is the primitive caveman whose 
"dwarfish"(16) stature marks him as an earlier form ofthe human, an atavistic being. 
However, "troglodyte" is a multivalent term that implies the connection made i.n 
the late nineteenth century between the animal, savage, criminal, and lower class. Just as 
behind hide-as-conceal is concealed hide-as-skin, behind troglodyte-as-caveman are 
concealed two more meanings. The term can refer to an ape belonging to the genus 
Troglodytes, such as a gorilla or chimpanzee, which brings us back to Hyde's animal 
characteristics. It can also refer to "a dweller in a hovel or slum" (OED). Jekyll describes 
his first spontaneous transformation into Hyde, when he wakes up in his bedroom and 
looks down at Hyde's hand: 
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Now the hand of Henry Jekyll (as you have often remarked) was 
professional in shape and size: it was large, firm, white and comely. But 
the hand which I now saw, clearly enough, in the yellow light of a mid-
London morning, lying half shut on the bed clothes, was lean, corded, 
knuckly, of a dusky pallor and thickly shaded with a smart growth of hair. 
It was the hand of Edward Hyde. ( 61) 
Hyde's lean, dark, hairy hand, with its prominent knuckles, could belong to an ape, a 
savage, or a man of the lower classes, whose hands are marked by the manual labor that a 
gentleman such as Jekyll does not perform. The hand of an English gentleman has a 
"professional" appearance; Jekyll loses that hand in his transformation to Hyde. It is 
important that Jekyll's transformation is marked on his hand, because the hand separates 
man from the animal: only man has the manual dexterity that makes a hand distinct from 
a paw. 
Although Hyde is recognized as English by the other characters, he is twice 
referred to as "Juggernaut." When Enfield describes his trampling ofthe girl, he writes, 
"It wasn't like a man; it was like some damned Juggernaut" (7). "Juggernaut" is a title of 
the Indian god Krishna; the Oxford English Dictionary states that the term refers 
specifically to "the uncouth idol of this deity at Piirl in Orissa, annually dragged in 
procession on an enormous car, under the wheels of which many devotees are said to 
have formerly thrown themselves to be crushed." Surprisingly, this definition 
incorporates the prejudicial attitudes that originally created the Juggernaut, which existed 
only in stories but was a popular image during the British colonial period - there is no 
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evidence that such a deadly procession ever took place. The story of the Juggernaut 
served to bolster the idea of British rationality and Indian primitivism. Hyde is like 
Juggernaut: foreign, and connected with the irrational and supernatural. To be like 
Juggernaut is to be inhuman. However, the second time the term is used, Utterson 
dreams ofMr. Hyde, "that human Juggernaut'' (13). The second use ofthe term brings 
together the oppositions originally created by Enfield's story. The Juggernaut is human 
after all: that is, in fact, why he is so frightening. 
The most startling boundary-crossing performed by Hyde is his crossing of gender 
boundaries. Although he is obviously male, Hyde is repeatedly given female attributes in 
the novel. Referring to his spontaneous transformations into Hyde, Jekyll says, "I do not 
think that this earth contained a place for sufferings and terrors so unmanning" (33). 
Jekyll is un-manned when his humanity is taken away and he becomes the animal Hyde, 
but he is also un-manned because Hyde displays attributes associated with the female, 
such as impulsiveness and emotionalism. When Poole describes how Jekyll has hidden 
himself in his cabinet, Utterson asks if there is any other information Poole can give him. 
Poole nodded. "Once," he said. "Once I heard it weeping!" 
"Weeping? how that?" said the lawyer, conscious of a sudden chill 
of horror. 
"Weeping like a woman or a lost soul," said the butler. "I came 
away with that upon my heart, that I could have wept too." (44) 
The notion of Jekyll weeping gives Utterson a chill of horror because in being un-
manned, Jekyll loses his humanity: to become a woman is to become closer to the animal, 
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to lose one's soul. 16 The absence of female characters in the novel does not necessarily 
mean an absence of female characteristics, which lie beneath the facade of the respectable 
English gentleman- and even the respectable English butler, because when Hyde weeps, 
Poole "could have wept too." 
The identification of Hyde as a criminal and a woman also brings him closer to 
the savage and the child. 17 According to Lombroso's theory, "Physically, emotionally, 
and behaviorally," the criminal "was very similar to primitive races and to children, all of 
whom were hedonistic, non-intellectual, curious, cruel, and cowardly" (Savitz xi). Hyde's 
"dwarfish" stature implies that he is closer to the child, and his impulsiveness is also 
childlike. Jekyll describes Hyde as a child when he says of the death of Sir Danvers that 
he "struck in no more reasonable spirit than that in which a sick child may break a 
plaything" (64). Jekyll also presents Hyde specifically as his own child: he tells us that in 
their interactions, "Jekyll had more than a father's interest; Hyde had more than a son's 
indifference" (63). 
The notion that Hyde represents what is evolutionarily lower is reinforced when 
Jekyll describes him as "the slime ofthe pit." In his "Statement of the Case," he writes 
that after the murder of Sir Danvers Carew, he thinks of Hyde as something "inorganic": 
"This was the shocking thing; that the slime of the pit seemed to utter cries and voices; 
that the amorphous dust gesticulated and sinned; that what was dead, and had no shape, 
would usurp the offices of life. And this again, that that insurgent horror was knit to him 
closer than a wife, closer than an eye; lay caged in his flesh, where he heard it mutter and 
felt it struggle to be born" (69). This sort of description, in which devolution is presented 
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at its lowest level, is repeated in late nineteenth-century Gothic fiction. Carrnilla is also 
capable of descending to the primordial jelly: Colonel Spielsdorf describes her as "a large 
black object, very ill-defined," that "swelled, in a moment, into a great, palpitating mass" 
(311 ). In "The Great God Pan," which contains the most complete example of this sort of 
devolutionary process, the doctor observing the death of Helen Vaughan tells us that he 
sees what "was on the bed, lying there black like ink, transformed before my eyes. The 
skin, and the flesh, and the muscles, and the bones, and the firm structure of the human 
body that I had thought to be unchangeable, and permanent as adamant, began to melt and 
dissolve." Helen's body changes gender and descends "from the beasts whence it 
ascended," and the doctor sees "that which was on the heights go down to the depths, 
even to the abyss of all being" (228). Finally, the doctor describes that there is nothing 
left "but a substance as jelly" (229), like Carmilla's palpitating mass. Hyde goes further 
than either Carmilla and Helen, descending even below slime, into the inorganic. This 
being, caged like an animal and seeming to utter cries and voices because it is not yet 
capable of human speech, is "closer than an eye"- perhaps because he is part of Jekyll's 
identity, or "1." It is also, once again, Jekyll's child, struggling to be born from his flesh. 
This is a vison of Gothic horror, but it is a biological and anthropological nightmare. 
Although Jekyll wishes to present Hyde as evolutionarily lower, and Hyde is 
repeatedly described by other characters as animalistic, savage, foreign, female, and 
childlike, he is also recognized as a gentleman. When Enfield describes the trampling of 
the girl, he tells Utterson, "I had taken a loathing to my gentleman at first sight" (7). He 
loathes Hyde, but recognizes him as one of his own. He states that, rather than 
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summoning the police, "We told the man we could and would make such a scandal out of 
this, as should make his name stink from one end of London to the other" (8). He 
threatens Hyde with scandal, and the threat works. Hyde states that "No gentleman but 
wishes to avoid a scene" and tells him, "Name your figure" (8). When Utterson visits 
Hyde's house in Soho, he finds it elegantly furnished. Although the expensive wine, 
paintings, and carpets may have come from Jekyll, it is Hyde who has been enjoying 
them. Even in private, Hyde behaves like a gentleman. 18 In his "Statement of the Case," 
Jekyll asserts that while he himself is a mixture of contradictory attributes, Hyde is 
singular: "although I now had two characters as well as two appearances, one was wholly 
evil, and the other was still the old Henry Jekyll, that incongruous compound of whose 
reformation and improvement I had already learned to despair" (59). This statement is 
not supported by the evidence, which reveals that Hyde is also a mixture: human and 
animal, civilized and savage, English and foreign, male and female, adult and child. 
Evolutionarily, Hyde is both lower and higher: he is swifter, stronger, and in some 
instances smarter than Jekyll. It is he who makes use of Jekyll's handwriting to contact 
Lanyon and obtain the powders he needs in order to transform. Jekyll tells us, "I have 
more than once observed that, in my second character, my faculties seemed sharpened to 
a point and my spirits more tensely elastic; thus it came about that, where Jekyll perhaps 
might have succumbed, Hyde rose to the importance of the moment" ( 66). In some ways, 
Hyde is the fitter of the two, and we cannot determine who is more civilized. 
In the popular understanding, Strange Case of Dr. Jekyll and Mr. Hyde is a story 
of a double: Jekyll and Hyde. But if Hyde is a mixture, a boundary-crossing monster, 
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then so is Jekyll, who contains the attributes of Hyde. Just as Hyde crosses the 
boundaries between oppositional categories, so does Jekyll: after all, he is the one who 
tells us that he is unmanned, that he is becoming whatever we define as the opposite of a 
man: an animal, a woman, a child. Stevenson's novel is actually the story of two doubles 
who are themselves doubles of one another, as though they were mirror images. And just 
as other oppositional categories are called into question in the novel, so too is the 
opposition between Jekyll and Hyde themselves. The ambiguous relationship between 
Jekyll and Hyde is evident in the shifting pronouns of Jekyll's statement. When Jekyll 
first looks at the face of Hyde in the mirror, he tells us, "I was conscious of no 
repugnance. This, too, was myself' (58). Here, Jekyll says "I," but that I is Hyde, whose 
face he sees in the mirror. However, he becomes less comfortable with claiming Hyde's 
identity as his own after the murder of Sir Danvers Carew. When Jekyll describes the 
murder, he says, "I declare at least, before God, no man morally sane could have been 
guilty of that crime upon so pitiful provocation" (64). Here the I is Jekyll, judging the 
actions of Hyde. In the description of the murder itself, Jekyll tells us, "I mauled the 
unresisting body, tasting delight from every blow" (64). Here the I is Hyde. After the 
murder, Jekyll tells us that "Hyde had a song upon his lips as he compounded the draught, 
and as he drank it, pledged the dead man. The pangs of transformation had not done 
tearing him, before Henry Jekyll, with streaming tears of gratitude and remorse, had 
fallen upon his knees and lifted his clasped hands to God" (64). Here both Hyde and 
Jekyll are spoken of in the third person, as though the I has disappeared from the text. 
After the murder, Jekyll says of Hyde, "He, I say- I cannot say, I" (67), yet even his 
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descriptions ofhis own actions slip between "1," "Jekyll," and "he" (68-9). 
This confusion of pronouns occurs in the final paragraph ofhis "Statement ofthe 
Case." Jekyll tells us, "I am now finishing this statement under the influence of the last of 
the old powders. This, then, is the last time, short of a miracle, that Henry Jekyll can 
think his own thoughts or see his own face (now how sadly altered!) in the glass" (70). 
Once he has transformed, he tells us, "I know that I shall sit shuddering and weeping in 
my chair, or continue, with the most strained and fearstruck ecstasy of listening, to pace 
up and down this room (my last earthly refuge) and give ear to every sound of menace. 
Will Hyde die upon the scaffold? or will he find the courage to release himself at the last 
moment?" (70). In his statement, Jekyll continuously slips between the first and third 
person for both Jekyll and Hyde, implying that there is no clear division between the two, 
except in their appearance. Indeed, his statement that his face is "sadly altered" makes us 
wonder what sort of alteration that appearance has undergone. Does Jekyll still look like 
Jekyll? Or has he come to resemble Hyde?19 
Other characters, particularly gentleman such as Utterson, Enfield, and Lanyon, 
feel an instinctive loathing and fear when confronted with Hyde not because he is a 
monster, but because he represents their own potential monstrousness. He represents the 
possibility that beneath the facade of the gentleman lies a primitive, animal self such 
characters do not wish to confront. The night after Utterson meets Hyde for the first time, 
we are told that "there was a shudder in his blood; the face of Hyde sat heavy on his 
memory; he felt (what was rare with him) a nausea and distaste of life" (17). Utterson's 
shudder is caused by the sight of what should have remained hidden - within the soil of 
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Kent Cavern or Brixham Cave, within the self. Hyde makes what is hidden manifest. 
After his confrontation with Hyde, Otterson tells himself that Jekyll"was wild when he 
was young," and thinks back on his own past: he "was humbled to the dust by the many ill 
things he had done, and raised up again into a sober and fearful gratitude by the many that 
he had come so near to doing" (17). Even the rational lawyer can remember the actions 
and temptations of his inner Hyde. No wonder that, as he drives to Hyde's Soho house, 
he "was conscious of that terror of the law and the law's officers, which may at times 
assail the most honest" (23). Stevenson implies that we are all born potential criminals. 
In addition to representing the hidden primitive self that exists within the other 
characters, Hyde brings out those primitive selves when interacting with them. As Peter 
Garrett points out in "Cries and Voices: Reading Jekyll and Hyde," "those who confront 
and oppose Hyde seem to tum into his doubles" (68). Enfield tells Otterson that the 
doctor who witnesses Hyde's trampling turns "sick and white with the desire to kill him" 
(8). The women gathered around become "as wild as harpies" (8), turning symbolically 
into creatures out of ancient myth, monstrous because they are half-human and half-
animal. We have already seen that Poole, when he hears Hyde weeping, feels as though 
he could weep himself, and Garrett mentions the violence Otterson commits by breaking 
down the door in order to get at Hyde. Hyde's plea for mercy is answered by "brute force" 
(64). The doctor reveals his potential criminal self, the women act like animalistic 
monsters, the respectable butler shows his feminine side, and Otterson himself strikes 
with savage strength. Just as the opposition between Jekyll and Hyde is less clear than 
Jekyll would like us to believe, "The opposition between Hyde and others repeatedly 
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begins to blur as soon as it is posited" (68). 
Strange Case of Dr. Jekyll and Mr. Hyde poses two problems for the oppositional 
hierarchies of the anthropological paradigm. First, it shows us a continual erasure of the 
boundaries on which opposition is based. London is both living and dead, heaven and 
hell. Hyde is both human and animal, civilized and savage, native and foreign, male and 
female, adult and child. The monster and the monstrous city both defy categorization. 
Jekyll attempts to distance himself from Hyde, but even that opposition fails: the 
gentleman and the monster are one and the same. Second, since those oppositions 
themselves do not hold, there is no reliable way to construct a hierarchical relationship 
between evolutionarily higher and lower. If we cannot clearly separate out Jekyll and 
Hyde, how can we create an oppositional, hierarchical relationship between them? And 
Hyde is Jekyll's son, which places him in a subordinate position, but he is also Jekyll's 
heir; if the future is atavism, evolution cannot be a continual progress upward. 
This challenge to optimistic progressionism becomes evident in the descriptions 
of Jekyll's house. That house seems to embody the doubleness of Jekyll and Hyde: the 
respectable front of the house represents Jekyll and the laboratory in back represents 
Hyde. However, in his descriptions of Jekyll's house, Stevenson gives us a double 
doubling: each half of the house is set within a London neighborhood that is its opposite, 
just as the two halves of the house are themselves opposites. Hyde's side ofthe house is 
located on a street that is on its way up, in the process of becoming more respectable. We 
are told that "The street was small and what is called quiet, but it drove a thriving trade on 




do b~tter still, and laying out the surplus of their gains in coquetry; so that the shop fronts 
stood along that thoroughfare with an air of invitation, like rows of smiling saleswomen" 
(6). Disturbing this vision of bourgeois upper mobility through commerce is Jekyll's 
lalxu:atory, which is distinctly less respectable: "The door which was equipped with 
neither bell nor knocker, was blistered and distained. Tramps slouched into the recess 
and struck matches on the panels; children kept shop upon the steps; the schoolboy had 
tried; his knife on the mouldings; and for close on a generation, no one had appeared to 
drive away these random visitors or to repair their ravages" (6). 
Jekyll's entrance, on the other hand, is located within a neighborhood that is on its 
wayJown: 
Round the corner from the bystreet, there was a square of ancient, 
handsome houses, now for the most part decayed from their high estate 
and let in flats and chambers to all sorts and conditions of men: map-
engravers, architects, shady lawyers and the agents of obscure enterprises. 
One house, however, second from the corner, was still occupied entire; 
and at the door of this, which wore a great air of wealth and comfort, 
though it was now plunged in darkness except for the fan-light, Mr. 
Utterson stopped and knocked. (16) 
This neighborhood has degenerated: the ancient, handsome houses, like the ancient, 
handsome house in "Olalla," are no longer being put to the use for which they were 
created. In "Olalla," the house is inhabited by spiders and flies; here the new inhabitants 




whom the houses were originally built. Jekyll's house is the last bastion of gentility in 
this neighborhood; however, although it retains "a great air of wealth and comfort," the 
use of the word "wore" reminds us of those clothes in "Olalla" that can be cast off. If the 
house can wear wealth and comfort, it can doff those clothes and put on something else, 
perhaps the hide- or Hyde- of a beast. Certainly, the fact that house is now "plunged in 
darkness except for the fanlight" foreshadows the darkness that has begun to shadow 
Jekyll's life- the darkness of Hyde's emergence. The back street where Hyde enters is 
progressing, whereas the front street where the house is nominally located is in the 
process of degeneration. Although Hyde seems to represent Jekyll's devolved, atavistic 
self, the two sides of Jekyll's house imply that we cannot easily construct an evolutionary 
hierarchy between them.20 
InA Geography of Victorian Gothic Fiction: Mapping History's Nightmares, 
Robert Mighall argues that Strange Case of Dr. Jekyll and Mr. Hyde is "a Gothic tale 
which represents the transgression of those hierarchical and taxonomic structures effected 
through the evolutionary models of cultural and physical development" (145-6). For 
Mighall, Jekyll produces Hyde's primitive status: Hyde "originates as an idea in Jekyll's 
class-conditioned consciousness. Before Hyde's actual embodiment he represents the 
summation of all that Jekyll wishes to disavow within himself' (146). In other words, 
Jekyll has internalized the oppositional, hierarchical structure of sociocultural 
evolutionism and, consciously or unconsciously, created Hyde to embody what the 
anthropological paradigm defines as evolutionarily lower. For Mighall, Jekyll "quite 
literally internalizes the prevalent morality of his class" as well as "its scientific models of 
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hierarchy and deviance, the bestial and the primitive." When Jekyll takes his powders, 
"he ex-ternalizes these hierarchical structures and produces Jekyll's class antithesis- a 
stereotype of atavistic criminality" (147). However, as we have seen, it is not only Jekyll 
who has internalized the concept of evolutionary hierarchy; all of the characters in the 
novel react to Hyde with instinctive distaste and nausea, as though responding to an 
embodiment of the primordial ooze with which Jekyll identifies him. Those characters 
begin to devolve when they interact with Hyde, revealing that they too have a touch of the 
primordial ooze in them. The novel calls these sorts of evolutionary categories and 
assumptions into question. Hyde is not simply a stereotype of atavistic criminality 
produced by Jekyll's "class-conditioned consciousness." He is a monster, both atavistic 
criminal and gentleman, whose presence implies that the other gentlemen of the novel 
may be as much of a hybrid as he is. They too may contain the primitive and atavistic, 
which may emerge at any time. They too may be monsters. 
In his "Statement of the Case," Jekyll provides us with two different models of 
human consciousness. One model is consistent with the description of evolution as a 
continual progress upward that had already emerged before Darwin, and that influenced 
Darwin himself in The Descent of Man ( 1871 ). This is the ladder model of sociocultural 
evolution. The other is the more ambiguous and not necessarily progressive tree model 
contained in On the Origin ofSpecies. Jekyll tells us: 
With every day, and from both sides of my intelligence, the moral and 
intellectual, I thus drew steadily nearer to that truth, by whose partial 
discovery I have been doomed to such a dreadful shipwreck; that man is 
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not truly one, but truly two. I say two, because the state of my own 
knowledge does not pass beyond that point. Others will follow, others will 
outstrip me on the same lines; and I hazard the guess that man will be 
ultimately known for a mere polity of multifarious, incongruous and 
independent denizens. (56) 
If man is two, he can evolve ever upward by surmounting his inner Hyde. Strange Case 
of Dr. Jekyll and Mr. Hyde tells us that this process is itself dubious, since it is difficult to 
construct and differentiate between the two halves of the self: we do not know where 
Jekyll ends and Hyde begins, or whether they are indeed as different as Jekyll believes. 
However, the passage also provides us with what must have been, for Victorian readers, a 
chilling vision: if man is "ultimately known for a mere polity of multifarious, incongruous 
and independent denizens," like the various branches on the tree of Darwinian evolution, 
how can we ever tell what is higher or lower, what we are supposed to surmount? In the 
midst of Jekyll's description of his experiment, Stevenson gives us a different vision of 
evolution, one that will be further developed in The Picture of Dorian Gay. It is a vision 
quite different from the single ladder of biological and cultural evolution that was central 
to the anthropological paradigm, and it implies that the optimistic progressionism of that 
paradigm is false: the monster may be our future. 
III. Exhibiting Monsters: Alternative Evolution in "The Birthday of the 
Infanta," The Picture of Dorian Gray, and "The Soul of Man Under 
Socialism" 
As we have seen in "The Rise of Historical Criticism," Wilde was thoroughly 
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conversant with Victorian anthropology. He was familiar with its theories and methods, 
including the ladder of sociocultural evolution, the comparative method, and the doctrine 
of survivals. In "The Birthday of the Infanta" and The Picture of Dorian Gray,21 Wilde 
implicitly challenges the anthropological paradigm. This challenge goes beyond what we 
have seen in Gothic fiction from earlier in the century. Wilde not only calls into question 
the hierarchical categories on which the anthropological paradigm is based, he also 
provides us with an alternative to its optimistic progressionism. He does so by using 
images and motifs from the Gothic tradition for an anthropological purpose. In The 
Picture of Dorian Gray, Wilde explicitly recognizes the power of the Gothic: 
There are few of us who have not sometimes wakened before dawn, either 
after one of those dreamless nights that make us almost enamoured of 
death, or one of those nights of horror and misshapen joy, when through 
the chambers of the brain sweep phantoms more terrible than reality itself, 
and instinct with that vivid life that lurks in all grotesques, and that lends 
to Gothic art its enduring vitality, this art being, one might fancy, 
especially the art of those whose minds have been troubled with the 
malady of reverie. (279) 
This passage is a tribute to the power of the Gothic tradition, which provides Wilde with 
the material to form a particularly powerful and pointed critique. 
Central to this critique is the idea of the monster: forms of the word "monster" 
appear in The Picture of Dorian Gray at least twenty-five times, and in "The Birthday of 
the Infanta," the Dwarf who dances for the Infanta's birthday celebration is identified as a 
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monster. These texts present us with two versions of the monster. "The Birthday of the 
Infanta" shows us that the monster can be created by society and made monstrous through 
social stereotyping and prejudice. This version of the monster has implications for the 
colonial enterprise, which was validated by ideas central to the anthropological paradigm. 
The Picture of Dorian Gray shows us a different version of the monster as complex and 
multiplicitous. The novel implies that if we take seriously the assumptions of 
progressionist evolutionary theory, the monster may well be at the top of the evolutionary 
ladder. Wilde not only challenges, but also provides an alternative to, progressionist 
evolution by presenting an alternate set of values based on aesthetic appreciation. The 
political implications of this alternative version of evolution are set forth in "The Soul of 
Man Under Socialism,"22 which presents us with another way to view and value not only 
aesthetic objects, but also human beings. 
Like "Olalla" and "Carmilla," "The Birthday ofthe Infanta" begins with traditional 
Gothic trappings. The Queen of Spain has died. The King loves her so much that he has 
had her embalmed and placed in a black marble chapel, where he sits beside her and 
laments her death. He is so distraught that he considers abdicating the throne in favor of 
his brother, Don Pedro of Aragon, who is suspected of having killed the Queen with a 
pair of poisoned gloves. However, he is afraid to leave the Infanta to Don Pedro's mercy. 
These macabre details and political machinations sound as though they could have come 
from the pen of a Horace Walpole or Monk Lewis. The story begins on a traditional 
Gothic note, with death and despair. However, it is not a traditional Gothic story. The 
King is so upset by the sight of the Infanta, who resembles her mother, that he withdraws 
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from her birthday party. We do not see him or his dead Queen again. They function as 
Gothic embellishments that establish the story's link to a Gothic literary tradition before it 
moves on to challenging hierarchical categories. In "The Birthday ofthe Infanta" we find 
an extended critique of such categories. The story reveals both how they are constructed 
and the damage they cause to those who are labeled inferior or monstrous. By presenting 
Spain as a colonial power, the story also implicitly challenges the ways in which those 
categories were used in the colonial enterprise. 
Like "Olalla," "The Birthday of the Infanta" takes place in Spain, a Catholic 
country. In this story the country's Catholicism is emphasized: one of the most important 
guests at the Infanta's birthday party is the Grand Inquisitor of Granada, and in the 
description of the King's marriage to his Queen, we are told about "a more than usually 
solemn auto-da-fe, in which nearly three hundred heretics, amongst whom were many 
Englishmen, had been delivered over to the secular arm to be burned" (235). An 
emphasis on Catholicism can be found in eighteenth-century Gothic fiction, which 
presents the Catholic as foreign and other, particularly as opposed to English 
Protestantism. However, Wilde also emphasizes Spain's identity as a colonial power; the 
country is described as "then at war with England for the possession of the empire of the 
New World" (235). These references to England and Englishmen present us with 
important concerns of both the eighteenth-century Gothic (Catholicism) and the late 
nineteenth-century Gothic (colonialism). They also imply that the story is concerned with 
the English colonial enterprise. 
British colonialism depended on a hierarchical understanding of human races and 
220 
cultures that was central to sociocultural evolutionism and the anthropological paradigm, 
and "The Birthday ofthe Infanta" is centrally about social hierarchy. The Infanta's 
birthday celebration presents us with a continual juxtaposition of hierarchy and anti-
hierarchical thinking. The issue of social hierarchy is introduced in the first lines of the 
story: "It was the birthday of the Infanta. She was just twelve years of age, and the sun 
was shining brightly in the gardens of the palace. Although she was a real princess and 
the Infanta of Spain, she had only one birthday every year, just like the children of quite 
poor people, so it was naturally a matter of great importance to the whole country that she 
should have a really fine day for the occasion" (234). The Infanta is socially above the 
poor children, since she is the King's daughter, but biologically she is like them. Even 
she can only be born once. In these first lines, the social and the biological are at odds: 
society creates a hierarchy that does not exist in nature. The Spanish court is presented as 
hierarchically ordered. When the Infanta walks to the pavilion where the celebrations are 
to take place, the children follow her "in strict order of precedence, those who had the 
longest names going first" (236). However, this procession is a birthday indulgence: "On 
ordinary days she was only allowed to play with children of her own rank, and so she had 
always to play alone, but her birthday was an exception, and the King had given orders 
that she was to invite any of her young friends whom she liked to come and amuse 
themselves with her" (234 ). Wilde points out the absurdity of a system that, by adhering 
strictly to hierarchical rules, relegates the Infanta to playing alone. In these brief passages 
at the beginning of the novel, Wilde implies that social hierarchy is both unnatural and 
absurd. 
221 
The birthday celebration functions as an anti-hierarchical carnival space that 
involves multiple boundary-crossings. These boundary-crossings interrupt the strict 
hierarchy of the Spanish court. It begins with a sham bull-fight in which one of the boys 
is dressed as the bull, playfully crossing the boundary between human and animal. The 
boy who kills the bull is "the young Count of Tierra-Nueva" (237), or the new land, 
which links the killing of the bull to the colonial enterprise. Because the aristocratic 
children are described as crying "Bravo Torro!" "just as sensibly as if they had been 
grown-up people" (237), we also see boundary-crossing between adult and child. The 
bull-fight is followed by a French tight-rope walker and an Italian puppet show in which 
the puppets are so artfully presented that they seem to be real, blurring the boundary 
between the living and the dead. Wilde tells us, "the Grand Inquisitor himself was so 
affected that he could not help saying to Don Pedro that it seemed to him intolerable that 
things made simply out of wood and coloured wax, and worked mechanically by wires, 
should be so unhappy and meet with such terrible misfortune" (237). Wilde mocks the 
Grand Inquisitor's response: a man who sent hundreds to their deaths by fire is affected by 
the mimic emotions ofpuppets.23 Next, an African juggler makes a snake dance, grows 
an orange-tree up out of the ground, and turns one of the children's fans into a blue bird. 
Here we see multiple boundary-crossings and transformations in a context that 
emphasizes the foreignness of such spectacles: the French high-wire artist, the Italian 
puppet show, and the African juggler constitute a mixture of foreign nationalities, 
although one appropriate for multi-cultural Spain. 
After the juggler, "A troop of handsome Egyptians- as the gipsies were termed in 
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those days- then advanced into the arena, and sitting down cross-legs, in a circle, began 
to play softly upon their zithers, moving their bodies to the tune, and humming, almost 
below their breaths, a low dreamy air." Suddenly "they leapt to their feet and whirled 
madly round the enclosure beating their tambourines, and chaunting some wild love-song 
in their strange gutterallanguage" (238). The gypsies are described as not only foreign 
but also ancient: they are associated with Egypt, which had by the late nineteenth-century 
become an important focus of archaeological research. Their "strange gutterallanguage" 
(238) implies animality as well as foreignness since, as we have seen, disturbance of 
language is linked to what is less than human. Both Felipe and Hyde have this sort of 
linguistic mark of the beast. Actual beasts come into the picture when the gypsies bring 
out a dancing bear and some "Barbary apes." We are told that "The bear stood upon his 
head with the utmost gravity, and the wizened apes played all kinds of amusing tricks 
with two gipsy boys who seemed to be their masters, and fought with tiny swords, and 
fired off guns, and went through a regular soldier's drill just like the King's own 
bodyguard" (239). In this sentence, it is not clear who fought with swords, fired off guns, 
and went through the soldier's drill: is it the boys or apes? We are most likely meant to 
imagine the apes drilling as soldiers, but both situations would show us a boundary 
crossing: either the apes are aping human beings or the boys are aping adults, and both are 
aping those in power, who possess the implements of war that allow for colonial 
domination. The multiple boundary-crossings ofthe birthday celebration undermine 
hierarchical structures. However, the issue of power, particularly the power to reinforce 
those structures, is never out of the picture. The Grand Inquisitor, who remarks how 
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lifelike the puppets are, has the power to render real people lifeless, and when the gipsies 
see Don Pedro, "they scowled at him, and some of them looked terrified, for only a few 
weeks before he had had two of their tribe hanged for sorcery in the market-place at 
Seville" (238). 
that 
The final and most important spectacle in this carnival is the Dwarf. We are told 
When he stumbled into the arena, waddling on his crooked legs and 
wagging his huge misshapen head from side to side, the children went off 
into a loud shout of delight, and the Infanta herself laughed so much that 
the Camerera was obliged to remind her that although there were many 
precedents in Spain for a king's daughter weeping before her equals, there 
were none for a Princess of the royal blood making so merry before those 
who were her inferiors in birth. The Dwarf, however, was really quite 
irresistible, and even at the Spanish Court, always noted for its cultivated 
passion for the horrible, so fantastic a little monster had never been seen. 
(239) 
Unlike the other performers, the Dwarf is not a professional; he is the child of a charcoal-
burner who was discovered in the forest and brought to the palace to amuse the Infanta 
and her guests. He is completely unconscious of his "grotesque appearance" and the 
effect it has on the other children. He laughs with them, bowing and smiling "just as if he 
was really one of themselves, and not a little misshapen thing that Nature, in some 
humorous mood, had fashioned for others to mock at" (239). 
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In this passage we are once again presented with a juxtaposition of hierarchy and 
non-hierarchical thinking: the Infanta is reminded not to laugh before her inferiors, but 
the Dwarf bows and smiles as though he were one of the aristocratic children. He has no 
notion that he is socially inferior, brought to the palace simply to amuse his betters. But 
he is not simply the child of a charcoal-burner; he is also a Gothic monster in miniature, 
"horrible," "fantastic," and "grotesque." As we have seen, monsters are boundary-
crossers, and the Dwarf crosses the boundary between human and animal, "waddling" 
into the arena and "wagging" his head like a beast from the forest. We are told that 
"Nature" has fashioned him "for others to mock at," but this statement is made by a 
narrative voice that seems to represent social opinion. Here, nature is seen through a 
hierarchical social lens that reads intention into its creations. The Dwarf is unconscious 
of how he is seen because he has been raised in a natural space where social categories do 
not apply. The passage implies that there are two ways of looking at nature: as a natural 
world in which social categories are absent, and as Nature, a socially constructed version 
of the natural world that creates hierarchical relations and naturalizes them, as Social 
Darwinists such as Galton did at the end of the nineteenth century. 
We see Nature as artificial and socially constructed when the Dwarf goes out into 
the palace garden. After his performance, the Infanta throws him a rose, and he becomes 
convinced that she is in love with him. Smelling his rose and dreaming of her, he 
wanders out into a garden filled with flowers. The garden doubles for the hierarchical 
Spanish court; it too has its hierarchies, and like the courtiers, the flowers too regard the 
Dwarf as a monster: 
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The Flowers were quite indignant at his daring to intrude into their 
beautiful home, and when they saw him capering up and down their walks, 
and waving his arms above his head in such a ridiculous manner, they 
could not restrain their feelings any longer. 
"He is really far too ugly to be allowed to play any longer where we 
are," cried the Tulips. 
"He should drink poppy-juice, and go to sleep for a thousand 
years," said the great scarlet Lilies, and they grew quite hot and angry. 
"He is a perfect horror," screamed the Cactus. "Why, he is twisted 
and stumpy, and his head is completely out of proportion with his legs. 
Really he makes me feel prickly all over, and if he comes near me I will 
sting him with my thorns." (240) 
The old Sundial, who "had told the time of day to no less a person than the Emperor 
Charles V. himself," represents the attitude underlying these expressions of disgust. He 
tells the peacock "that every one knew that the children of Kings were Kings, and that the 
children of charcoal-burners are charcoal-burners, and that it was absurd to pretend that it 
wasn't so" (241 ). In this artificially constructed garden, nature itself supports a 
hierarchical social structure. But this is nature as already interpreted and constructed by 
human beings, in this case the gardeners who laid out the garden. 
We can link this artificially constructed nature to contemporary ideas about the 
natural world that interpreted its processes through a human social lens. As we have 
seen, in order to get from animal to man in On the Origin of Species, Darwin had to 
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incorporate an implicit teleology: evolution was a movement ever upward that created a 
hierarchical relationship between the less and more evolved. This hierarchical thinking 
was a component of sociocultural evolutionism. Underlying the theories of 
anthropologists such as Lubbock, Tylor, and MacLennan was a statement rather like that 
made by the sundial: everyone knows savages are savages, and civilized men are civilized 
man, and it is absurd to pretend it isn't so. "The Birthday of the Infanta" challenges this 
sort of hierarchical thinking, in part by having the prickly Cactus accuse the Dwarf of 
being a horror. The accusation is made by a plant that could itself be considered a horror, 
implying that those who make such accusations are just as vulnerable to them. 
In the story, we are also presented with an alternative to the sort of hierarchical 
thinking we see among the flowers. The birds like the Dwarf. We are told that "They did 
not mind him being ugly a bit. Why, even the nightingale herself, who sang so sweetly in 
the orange groves at night that sometimes the Moon leaned down to listen, was not much 
to look at after all" (241). The story implies that if we take different factors into 
consideration, our hierarchical structure may look different: it may even be reversed. The 
nightingale can be at the bottom of that structure for its appearance and on top for its 
voice. The lizards also like the Dwarf. They do not blame him for his ugliness, for 
"'Every one cannot be as beautiful as a lizard,' they cried; 'that would be too much to 
expect"' (241). Here, we are given a different critique of hierarchical thinking: it is 
relative and based on personal perceptions. Since lizards find other lizards beautiful, they 
are likely to put themselves at the top of the evolutionary ladder, with humans below. 
The viewpoints presented by the birds and lizards are based on a notion of beauty that is 
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relative, dependent on how beauty is defined and who is doing the defining. These 
descriptions imply that aestheticism can present us with an alternative system of values 
that is not based on hierarchical categories. Aesthetic values can allow us to see the 
world in a different way, and to reevaluate even the monster. 
The flowers find the relativistic thinking of the birds and lizards annoying: 
"It only shows," they said, "what a vulgarizing effect this incessant rushing 
and flying about has. Well-bred people always stay exactly in the same 
place as we do. No one ever saw us hopping up and down the walks, or 
galloping madly through the grass after dragon-flies. When we do want 
change of air, we send for the gardener, and he carries us to another bed. 
This is dignified, and as it should be. But birds and lizards have no sense 
of repose, and indeed birds have not even a permanent address. They are 
mere vagrants like the gipsies, and should be treated in exactly the same 
manner." (241) 
In case we did not see the analogies between the Infanta's birthday celebration and the 
scene in the garden, they are pointed out to us. The birds and lizards, with their anti-
hierarchical notions, are like the gypsies, who do not fit into a stable hierarchical 
category. The story also implies that hierarchical attitudes are linked to immobility and 
dependence. The flowers are dependent upon the gardener to move them, like an upper 
class that, while in a position of power and control, is nevertheless dependent on its 
servants. 
The Dwarf himself has no understanding of social hierarchy. He lives in the 
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forest, a natural world that has not been constructed by human reason or design, and his 
understanding of the world has been formed by anti-hierarchical values associated with 
that natural space. We are told that the forest is filled with travelers: a Bishop rides by on 
a white mule, falconers in green caps carry their hawks on their wrists, grape-treaders 
with purple hands and feet bear wine-skins, charcoal-burners sit around their braziers 
roasting chestnuts. Even robbers come out of their caves to celebrate. In the forest, all 
human beings assume an equal status. To the Dwarf, the Bishop, falconers, grape-
treaders, charcoal-burners, and robbers are all spectacle. He does not differentiate 
between them. He himself plays with the animals; we are told that he "could make little 
cages out of rushes for the grasshoppers to sing in, and fashion the long-jointed bamboo 
into the pipe that Pan loves to hear. He knew the cry of every bird, and could call the 
starlings from the tree-top, or the heron from the mere. He knew the trail of every animal, 
and could track the hare by its delicate footprints, and the boar by the trampled leaves" 
(242). For the Dwarf, there is little difference between the human and animal inhabitants 
ofthe forest, and he himself resembles an animal: like the grasshopper, he has his own 
song, played upon the Pan-pipes. 
The non-hierarchical values represented by the forest are also aesthetic values. 
The Dwarf tells us that he intends to make the Infanta "a necklace of red bryony berries, 
that would be quite as pretty as the white berries that she wore on her dress" (243). To 
the Dwarf, pearls have no economic value; they are valuable purely because they are 
"pretty." This sentence implicitly poses the question Haw should things be valued? 
Should they be valued according to the importance that society places on them, which 
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creates hierarchy, whether between pearls and bryony berries, or Infantas and charcoal 
burners' sons? Or should they be valued in another way, represented by the equalizing 
forest? Unfortunately, the Dwarf is no longer in the forest but in the palace, where the 
only forest is found on tapestries depicting the hunt. In the palace, even the trees are 
artificial, and hierarchical values apply. After the Infanta dismisses him, the Dwarf 
wanders around the palace, finally coming to a room with a mirror. In that mirror, he sees 
a figure watching him. At first he thinks it might be the Infanta, but as he steps into the 
room, he begins to see it more clearly: 
The Infanta! It was a monster, the most grotesque monster he had ever 
beheld. Not properly shaped as all other people were, but hunchbacked, 
and crooked-limbed, with huge lolling head and mane of black hair. The 
little Dwarf frowned, and the monster frowned also. He laughed, and it 
laughed with him, and held its hands to its sides, just as he himself was 
doing. He made it a mocking bow, and it returned him a low reverence. 
(245) 
The Dwarf quickly realizes that the monster in the mirror is himself. Although he has 
previously judged by the aesthetic values of the forest, he now categorizes himself 
according to the social hierarchy of the Spanish court: he considers himself grotesque, a 
misshapen figure with a "mane" like that of an animal. 
Why does the Dwarf, who has been raised in the forest, identify himself as a 
monster? After all, he does not seem to understand other social values, such as the 
difference between pearls and berries. Why does he understands his own monstrosity? 
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As the passage indicates, he judges himself by the social world that he has experienced 
throughout the day: he is "not properly shaped as other people were." He assumes that 
other people are properly shaped, and that his own shape must be a deviation from the 
norm. He fails to embrace the alternate set of values described by the birds and lizards: 
he does not find other beauties in himself, nor make himself the standard of beauty. 
Judging himself by the standards of human society, the Dwarf finds himself wanting. 
However, this passage also allows an alternative interpretation. It begins, "The Infanta! 
It was a monster, the most grotesque monster he had ever beheld." If we were not aware 
that the Dwarf is judging himself, we might read these sentences as referring to the 
Infanta, who stands at the top of the social hierarchy. The ambiguity of the passage 
implies that the designation "monster" could apply equally to her?4 
At the end of"The Birthday ofthe Infanta," the Dwarfs realization ofhis own 
monstrosity breaks his heart: 
When the truth dawned on him, he gave a wild cry of despair, and fell 
sobbing to the ground. So it was he who was misshapen and 
hunchbacked, foul to look at and grotesque. He himself was the monster, 
and it was at him that all the children had been laughing, and the little 
Princess who he had thought loved him - she too, had been merely 
mocking at his ugliness, and making merry over his twisted limbs. Why 
had they not left him in the forest, where there was no mirror to tell him 
how loathsome he was? (246) 
There was no mirror in the forest. As in The Picture of Dorian Gray, the mirror functions 
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as a social mirror: it shows what society sees. The mirror in The Picture of Dorian Gray 
shows Dorian's beautiful exterior; here, the mirror reveals the Dwarfs grotesqueness in 
the eyes of others. In the anti-hierarchical space of the forest, the Dwarf did not perceive 
himself as monstrous. Having seen himself in the mirror of social truth, he begins to 
weep and rips the rose that the Infanta gave him to pieces. We are told that "The 
sprawling monster did the same, and scattered the faint petals in the air. It grovelled on 
the ground, and when he looked at it, it watched him with a face drawn with pain. He 
crept away, lest he should see it, and covered his face with his hands. He crawled, like 
some wounded thing, into the shadows, and lay there moaning" (246). The Dwarf 
becomes like a wounded animal, groveling, creeping, and crawling. He takes on the 
evolutionary status that the court has assigned to him, and dies of sorrow. 
At the end of the story, the children say to the dead Dwarf, "you must get up and 
dance, for you are as clever as the Barbary apes, and much more ridiculous" (246). This 
connection between the Dwarf and the Barbary apes implies that we should link him to 
the animal, savage, and foreign, all categories that were important to the Spanish and 
English colonial enterprise. Implicit in the story is a criticism of colonialism: that it relies 
on the creation and maintenance of hierarchical categories that are then naturalized, seen 
as the creations ofNature although they are simply social constructs.Z5 What does not fit 
into these categories is designated as monstrous, and that designation can be internalized. 
The Dwarf dies because he believes society's judgements of him; his belief that he is a 
monster breaks his heart. Wilde implies that the colonized can internalize the colonizer's 
perception and point of view, and that this process of internalization is destructive. In 
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"The Birthday of the Infanta," Wilde shows us that the designation of monster depends on 
the creation of hierarchical categories: the monster is created as monster by the categories 
themselves. However, there are spaces such as the carnival or forest where social 
hierarchies do not apply, spaces of freedom where you cannot see the monster in the 
mirror that society holds up. 
These anthropological concerns are even more explicitly present in The Picture of 
Dorian Gray; like Strange Case of Dr. Jekyll and Mr. Hyde, it is a Gothic novel with 
anthropological concerns.26 In Basil's studio, Lord Henry says to Basil and Dorian, "What 
absurd fellows you are, both of you! I wonder who it was defined man as a rational 
animal. It was the most premature definition ever given. Man is many things, but he is 
not rational" (191). If we take the "rational" out of "rational animal," we are left with 
"animal." In an epigram, Wilde summarizes and subverts the extensive debate, carried on 
by scientists and theologians such as Huxley and Bishop Wilberforce, concerning the 
connection and distinction between animal and human. When describing his first 
meeting with Dorian to Lord Henry, Basil says, "You know we poor artists have to show 
ourselves in society from time to time, just to remind the public that we are not savages. 
With an evening coat and a white tie, as you told me once, anybody, even a stock-broker, 
can gain a reputation for being civilized" (173). Here, Wilde implies that civilization is a 
matter, not of social and moral evolution, but of external appearance and reputation. 
Civilized man is essentially an animal in a dinner jacket. Throughout the novel, he 
mocks contemporary English society, with its elaborate dinner parties as well as its efforts 
to reform and elevate the inhabitants of the East End. This mockery has anthropological 
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significance: Lord Henry tells us, "Humanity takes itself too seriously. It is the world's 
original sin. If the caveman had known how to laugh, History would have been different" 
(203-4). 
We can see references to the Gothic tradition as well as the incorporation of 
anthropological concerns in Wilde's depiction of London. Dorian describes the city as 
"monstrous" (211), and its "dim roar" (169) can be heard even in Basil's garden. That 
"dim roar" is reminiscent of the "low growl" that came from London in Stevenson's 
novel. When Dorian ventures into the city, he becomes lost "in a labyrinth of grimy 
streets and black, grassless squares" (211 ). He recalls wandering through its "dimly-lit 
streets, past gaunt black-shadowed archways and evil-looking houses. Women with 
hoarse voices and harsh laughter had called after him. Drunkards had reeled by cursing, 
and chattering to themselves like monstrous apes. He had seen grotesque children 
huddled upon doorsteps, and heard shrieks and oaths from gloomy courts" (244). In these 
descriptions of London, we can see the novel's double Gothic and anthropological focus: 
London is a Gothic labyrinth, but it is also a beast with inhabitants that resemble beasts, 
particularly "monstrous apes." The image of men like monstrous apes points to Darwin's 
evolutionary theory, as well as contemporary responses to it that often saw the connection 
between man and ape as monstrousY 
Dorian and his portrait are also presented in this double way, as Gothic and 
anthropological. Dorian is the son of the aristocratic Lady Margaret Devereux and "a 
penniless young fellow, a mere nobody, sir, a subaltern in a foot regiment, or something 
of that kind" (169) for whom she refused her aristocratic suitors. Her father had Lady 
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Margaret's husband killed in a duel, and she died of grief, leaving Dorian to be brought up 
by the grandfather who despised him. This history is reminiscent of the familial dramas 
in eighteenth-century Gothic novels such as The Castle of Otranto and the Mysteries of 
Udolpho, which also involve problematic marriages and murder; however, Dorian's 
portrait begins to reveal the novel's anthropological concerns. After Dorian notices the 
corruption of the portrait, he conceals it in his childhood nursery, covered with "a large 
purple satin coverlet heavily embroidered with gold, a splendid piece of late seventeenth-
century Venetian work that his grandfather had found in a convent near Bologna" which 
may once have served "as a pall for the dead" (269). The cloth that covers the portrait 
connects it to a foreign, Catholic past. Because the portrait is concealed in the nursery, 
that past is personal as well as historical, and as we will see, the boundary between the 
historical and personal is called into question later in the novel. In The Picture of Dorian 
Gray, that past emerges into the present because the portrait will "never die"; like a 
vampire, Dorian's portrait will "be always alive" (269)?8 Its continued life is connected 
with Dorian's biological and cultural degeneration. Like Hyde or Count Dracula, it comes 
to represent an animal and savage self that exists in modem, civilized man and cannot, 
finally, be eradicated or overcome. The Catholic pall, representing an earlier Gothic 
tradition, covers a late nineteenth-century nightmare. 
As in "Green Tea," both the past and the foreign become important in The Picture 
of Dorian Gray. The characters move in a world that is filled with foreign objects as well 
as objects from another time.29 These elements are not merely decoration. In The Picture 
of Dorian Gray, the present is invaded by the foreign and the past, most clearly in Lord 
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Henry's call for a New Hedonism, which is also a New Hellenism. Although Lord Henry 
is an English aristocrat, his "romantic olive-coloured face" (185) looks foreign, and when 
he speaks at Lady Narborough's dinner party, an English dining room is invaded by 
classical imagery and ideas: "Philosophy herself became young, and catching the mad 
music of Pleasure, wearing, one might fancy, her wine-stained robe and wreath of ivy, 
danced like a Bacchante over the hills of life, and mocked the slow Silenus for being 
sober" (205). Lord Henry himself becomes Pan, playing the pipe that the guests follow. 
As Pan, Lord Henry wishes to lead his listeners back to an older way of looking at and 
living in the world. As we saw, the issue of colonialism was implicit in "The Birthday of 
the Infanta." In The Picture of Dorian Gray, it is explicitly introduced: Sybil Vane's 
brother James is heading to Australia to make his fortune, and not having made that 
fortune, he later intends to try India. The novel refers to the two major loci of 
contemporary colonial activity. What Lord Henry proposes is a reverse colonization, not 
physically but psychologically: the foreign past will return to England?0 
The theme of reverse colonization is common in late nineteenth-century Gothic 
fiction. In "The Great God Pan," Helen represents a classical past that has returned to 
modem England. She is also associated with Pan. When the scientist Dr. Raymond 
performs an operation on Helen's mother that allows her to see Pan, the mysterious force 
behind all creation, she becomes mad and later bears the child Helen, who can summon 
elements of the classical world at will. Helen shares a number of similarities with 
Dorian. She has a classical name, and she is able to move among various elements of 
society, venturing into the slums of the East End and socializing with aristocrats. She 
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affects respectable Englishmen as Dorian does later in the novel: she corrupts them and 
several commit suicide because of her. Finally, a group of Englishmen, horrified by her 
activities, force her to hang herself. The result is the scene of reversion and boundary-
crossing mentioned in my discussion of "Carmilla." Helen's invasion of the present is 
explicitly linked to archaeology: at the end ofthe story, Clarke, who has pieced together 
the events of Helen's mysterious life, returns to the village where she grew up. In the 
local museum, he finds the statue of a classical god, a form of Pan that was once 
worshiped in the area. Machen implies that archaeological research may reveal a past 
more foreign and savage than we expected, which may reemerge, as it does through 
Helen. The Picture of Dorian Gray presents us with the possibility of this sort of reverse 
colonization, although here it is psychological, and the only one actually colonized is 
Dorian himself. 31 
Lord Henry's New Hedonism presents a vision of development that runs counter 
to Victorian evolutionary progressivism. Whereas in "The Rise of Historical Criticism" 
Wilde summarizes sociocultural evolutionism and the anthropological paradigm, in The 
Picture of Dorian Gray Lord Henry presents us with an alternative. He tells Dorian, "The 
aim oflife is self-development. To realize one's nature perfectly- that is what each of us 
is here for" (20). This is a different vision than the ladder of sociocultural evolutionism, 
which is based on a single evolutionary path of biological and cultural development. 
According to the anthropological paradigm, man is supposed to progress along a single 
path, and his progress along that path marks the extent to which he has evolved. Lord 
Henry's vision emphasizes individual paths of development: each human being could, 
237 
theoretically, proceed along a different path, achieving evolutionary fulfillment through 
individuality. Lord Henry goes on to say: 
I believe that if one man were to live out his life fully and completely, 
were to give form to every feeling, expression to every thought, reality to 
every dream - I believe that the world would gain such a fresh impulse of 
joy that we would forget all the maladies of mediaevalism, and return to 
the Hellenic ideal- to something finer, richer, than the Hellenic ideal, it 
may be. But the bravest man amongst us is afraid of himself. The 
mutilation of the savage has its own tragic survival in the self-denial that 
mars our lives. (183) 
This is a path of development that leads not forward, away from the past, but backward to 
it, to a New Hellenism that will be finer, richer, and potentially more complex than the 
ancient ideal. 
Complexity is important to the anthropological paradigm. According to 
anthropologists such as Tylor, it allows us to immediately perceive which is higher and 
lower: the more complex is also the more highly evolved. Complexity is important to 
Lord Henry's evolutionary vision as well. He says of marriage, "there are certain 
temperaments that marriage makes more complex. They retain their egotism, and add to 
it many other egos. They are forced to have more than one life. They become more 
highly organized, and to be highly organized is, I should fancy, the object of man's 
existence" (232). Lord Henry's vision of psychological complexity is reminiscent of 
Jekyll's statement that eventually "man will be ultimately known for a mere polity of 
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multifarious, incongruous and independent denizens" (56), although Jekyll merely 
attempts to divide the denizens that live inside the human frame. Lord Henry seeks to 
increase complexity, to give Dorian the multiple personalities that he believes enhance 
individuality. Toward the end of the novel, Lord Henry calls Dorian "a perfect type," and 
tells him, "You are the type ofwhat the age is searching for, and what it is afraid it has 
found" (3 51). Dorian is the culmination of an evolutionary development, but it is an 
evolutionary development quite different from what the age has envisioned for the 
English gentleman. In The Picture of Dorian Gray, Dorian is presented as a monster. No 
wonder the age is afraid of what it has found. The Picture of Dorian Gray presents us 
with a vision of the monster as the culmination of evolutionary progress within the 
imperial metropolis. 
Wilde's novel invites us to ask the same question as "The Birthday of the Infanta": 
what makes a monster? As I have pointed out, forms of the word monster appear at least 
twenty-five times in the text, including in contexts that seem unrelated to monstrosity as 
we usually understand it. The mind of a well-informed man is likened to "a bric-a-brac 
shop, all monsters and dust" (178); the book that Dorian reads contains "metaphors as 
monstrous as orchids, and as subtle in colour" (274); and the parasols in the park are 
described as "monstrous butterflies" (228). Dorian actually identifies a monster for us, 
using that term to describe the Jewish manager of Sybil Vane's theater. He tells Lord 
Henry, "A hideous Jew, in the most amazing waistcoat I ever beheld in my life, was 
standing at the entrance, smoking a vile cigar. He had greasy ringlets, and an enormous 
diamond blazed in the centre of a soiled shirt. 'Have a box, my Lord?' he said, when he 
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saw me, and he took off his hat with an air of gorgeous servility. There was something 
about him, Harry, that amused me. He was such a monster" (211). Dorian adds that "He 
was a most offensive brute, though he had an extraordinary passion for Shakespeare" 
(215), identifying the theater manager as an animal. This vision of the monster as Jewish, 
lower-class, and animal resembles what we have seen in Strange Case of Dr. Jekyll and 
Mr. Hyde: Hyde is also identified as monstrous because he has traits that an English 
gentleman should not have. However, Hyde is a monster not because of these traits, but 
because he is also an English gentleman. He is a boundary-crossing representation of 
human complexity. In identifying the Jewish theater manager as a monster, Dorian is 
acting like the Spanish court in "Birthday of the Infanta," which identified the Dwarf as a 
monster because of his difference and otherness. But in The Picture of Dorian Gray, it is 
Dorian himself who has the sort of boundary-crossing complexity we see in Hyde. 
Dorian begins the novel as a civilized gentleman and becomes a savage beast who 
is nevertheless still a civilized gentleman. When Basil confronts Dorian with the rumors 
that have been spreading about him, he mentions "stories that you have been seen 
creeping at dawn out of dreadful houses and slinking in disguise into the foulest dens in 
London" (294). Despite his beauty and status, Dorian is behaving like Hyde. Just before 
he murders Basil, we are told that the "passions of a hunted animal stirred within him" 
(300), and as he waits for Alan Campbell, who will destroy Basil's body, Dorian begins 
"to pace up and down the room, looking like a beautiful caged thing" (306). When James 
Vane comes after him, we are told that he feels a "consciousness of being hunted, snared, 
tracked down" (339). He has become a hunted animal indeed. He has also ventured into 
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the world of the savage, foreign, and lower-class, as Hyde does. We are told that he "had 
been seen brawling with foreign sailors in low dens in the distant parts of Whitechapel, 
and that he consorted with thieves and coiners and knew the mysteries of their trade" 
(287). When Dorian goes to the opium den to forget the murder, he heads toward "The 
coarse brawl, the loathsome den, the crude violence of disordered life, the very vileness 
ofthiefand outcast" (325).32 The door is opened by a "squat misshapen figure that 
flattened itself into the shadow as he passed," and he sees Malays "crouching by a little 
charcoal-stove playing with bone counters, and showing their white teeth as they 
chattered" (326). Within an inner room, he sees "grotesque things" lying in "fantastic 
postures on the ragged mattress" (327), lost in an opium dream. He is given brandy by "A 
half-caste, in a ragged turban and a shabby ulster," who "grinned a hideous greeting" 
(328). This is a den filled with human beings who are misshapen and no longer quite 
human, as though Dorian has wandered onto the island of Dr. Moreau. It is also filled 
with foreigners who would be identified as savage by civilized Englishmen, whose modes 
of communication are chattering and grinning, as though they were monkeys rather than 
men. We are in a world so far from the one where Dorian belongs that initially the 
cabman does not want to drive there. Nevertheless, it is a world where he is recognized 
and welcomed. 
This identification of Dorian with the animal and savage is evident when he 
murders Basil and becomes a criminal. After he shows Basil his portrait, reacting to 
Basil's horrified response, he stabs him with a knife, "crushing the man's head down on 
the table, and stabbing again and again" (300). This criminal act is as violent as Hyde's 
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murder of Sir Danvers Carew. Although Dorian does not resemble Lombroso's physical 
description of the born criminal, he kills Basil with a savagery that recalls "the ferocious 
instincts of primitive humanity and the inferior animals" (xxv). Ironically, Lord Henry 
does not believe that Dorian is capable of the murder. Dorian says to Lord Henry, "What 
would you say, Harry, ifl told you that I had murdered Basil?" Lord Henry answers, "I 
would say, my dear fellow, that you were posing for a character that doesn't suit you. All 
crime is vulgar, just as all vulgarity is crime. It is not in you, Dorian, to commit a murder. 
I am sorry if I hurt your vanity by saying so, but I assure you it is true. Crime belongs 
exclusively to the lower orders" (348-9). Lord Henry's idea of the criminal resembles 
Lombroso's: he identifies the criminal as a savage lower-class killer.33 Despite his theory 
of individual development, Lord Henry is not fully aware of its implications. If man 
accepts all personalities to achieve complexity, some of those personalities may well 
contain traits that Victorian evolutionary theory believes should be left behind in the 
progress up the ladder of evolution. Criminality may well increase complexity and 
individuality. 34 
Lombroso also identifies the criminal as "an atavistic being" (xxv), and 
throughout the novel Dorian is described as containing elements from the past. We are 
told that "He loved to stroll through the gaunt cold picture-gallery of his country house 
and look at the various portraits of those whose blood flowed in his veins" (288). Wilde 
provides us with a catalog of Dorian's ancestors and their deeds, which may have 
influenced the course of his life. Dorian thinks, for instance, of" Philip Herbert, described 
by Francis Osborne, in his 'Memoirs on the Reigns of Queen Elizabeth and King James,' 
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as one who 'was caressed by the Court for his handsome face, which kept him not long 
company."' He wonders, "Was it young Herbert's life that he sometimes led? Had some 
strange poisonous germ crept from body to body till it had reached his own? Was it some 
dim sense of that ruined grace that had made him so suddenly, and almost without cause, 
give utterance, in Basil Hallward's studio, to the mad prayer that had so changed his life?" 
(288). Dorian asks the same question that the soldier asks in "Olalla": to what extent is 
his life governed by a past over which he has no power but which directs his impulses and 
actions? This fundamentally Gothic question takes on a biological significance. Once 
again, as in "Olalla," the past is capable of cursing the present, not through a supernatural 
curse, but through heredity. 
However, unlike Olalla, Dorian is also affected by his cultural past. He tells us 
that "one has ancestors in literature, as well as in one's own race, nearer perhaps in type 
and temperament, many of them, and certainly with an influence of which one was more 
absolutely conscious" (289). Olalla may contain the biological history of her race, but 
Dorian seems to contain the cultural history of humanity, like the central character of "the 
wonderful novel" that Lord Henry has given him, "who spent his life trying to realize in 
the nineteenth-century all the passions and modes of thought that belonged to every 
century except his own, and to sum up, as it were, in himself the various moods through 
which the world-spirit had ever passed" (274).35 This character becomes, to Dorian, "a 
kind of prefiguring type ofhimself' (276): 
There were times when it appeared to Dorian that the whole of history was 
merely the record of his own life, not as he had lived it in act and 
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circumstance, but as his imagination had created it for him, as it had been 
in his brain and in his passions. He felt that he had known them all, those 
strange terrible figures that had passed across the stage of the world and 
made sin so marvellous and evil so full of subtlety. It seemed to him that 
in some mysterious way their lives had been his own. (289) 
He feels as though he sums up all of human cultural history. Dorian's experience offers a 
different vision of cultural evolution than we find in contemporary anthropological 
literature. According to the anthropological paradigm, archaic cultural forms are left 
behind, unless they remain as survivals that no longer have meaning. The model of 
evolution presented in The Picture of Dorian Gray leaves nothing behind. Everything 
survives into the present, although it may take on different forms. During Dorian's house 
party, when the Duchess comes into the room, Dorian says, "Ah! here is the Duchess, 
looking like Artemis in a tailor-made gown" (342). Civilization tends not only toward 
complexity, but also toward multiplicity. Evolution is not a ladder. It is a continually-
branching tree. 
Dorian comes to a realization about the psychological complexity that Lord Henry 
espouses: "He used to wonder at the shallow psychology of those who conceive the Ego 
in man as a thing simple, permanent, reliable, and of one essence. To him, man was a 
being with myriad lives and myriad sensations, a complex multiform creature that bore 
within itself strange legacies of thought and passion, and whose very flesh was tainted 
with the monstrous maladies of the dead" (288). What Dorian realizes is that moving 
toward complexity may result not only in evolution but also in degeneration; it may lead 
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one both upward and downward on the evolutionary ladder. Lord Henry states that 
"Civilization is not by any means an easy to thing to attain to. There are only two ways 
by which a man may reach it. One is by being cultured, the other by being corrupt." 
"Culture and Corruption," Dorian replies, "I have known something of both. It seems 
terrible to me now that they should ever be found together" (346). This message is, 
indeed, terrible from a late Victorian perspective. It is no wonder that Nordau identified 
Wilde as a degenerate writer, one who rejected the healthy notion of continual upward 
progress. 
In The Picture of Dorian Gray, Wilde implicitly challenges Victorian 
progressionism, including as it is embodied in Victorian notions about biological and 
cultural evolution. Reflecting on the nature of the senses, Dorian concludes "that the true 
nature of the senses had never been understood, and that they had remained savage and 
animal merely because the world had sought to starve them into submission or kill them 
by pain, instead of aiming at making them elements of a new spirituality, of which a fine 
instinct for beauty was to be the dominant characteristic" (278). For the Victorians, 
evolution involved overcoming the animal and savage portions of our human nature. 
Wilde implies that overcoming, which can also result in suppression, is the wrong 
method. The suppression of portions of our nature has made us less than we could be as 
human beings. Instead, we need to accept the animal and savage portions of our nature 
and incorporate them into a new and higher sort of evolutionary complexity, which is also 
a new and more complete spirituality. Dorian's reference to beauty implies that the 
alternative to sociocultural evolutionism, which relies on the suppression of our savage, 
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animal natures, is aestheticism. As in "The Birthday of the Infanta," aesthetic values can 
provide us with an alternative to the hierarchical categories on which progressionism is 
based. It can provide us with an alternative evolutionary path, toward greater spiritual 
awareness. 
Wilde's approach to evolution is radically anti-hierarchical. We can see its 
practical application in Dorian's collections, which are reminiscent of the anthropological 
collections of the day. These collections resembled the Great Exhibition of 1851, which 
Stocking identifies as "a glass cathedral to the Goddess Progress" (2), in their efforts to be 
both comprehensive and systematic. The Great Exhibition exemplified Victorian 
progressionism as it existed before the publication of On the Origin of Species. The 
exhibits were organized according to categories such as "Raw Materials, Machinery, 
Manufactures, and Fine Arts," which implied progressive complexity and sophistication. 
Although "Prince Albert had proposed that groupings be without reference to national 
origin," Stocking points out that "the actual arrangement was national and geographical": 
exhibits from the colonies were mostly in the Raw Materials category (2). 
In the arrangement of exhibits, we find an early expression of the unity and 
continuity that would become important to the anthropological paradigm: 
In the words of Prince Albert, the Exhibition was founded on the great 
complementary principles of "the unity of mankind" and "the division of 
labor" through which mankind approached the fulfillment of its "great and 
sacred mission"- the use of God-given reason to discover the laws by 
which the Almighty ruled creation, so that by applying them man might 
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"conquer Nature to his use." The purpose of the Exhibition was to "give a 
true test and a living picture of the point at which the whole of mankind 
has arrived at this great task, and a new starting point from which all 
nations will be able to direct their further exertions." (Stocking 3) 
These statements reflect the religious world view of the ethnological paradigm, but the 
building blocks of the anthropological paradigm are already present: that paradigm also 
emphasized both the "unity of mankind" and division based on cultural progress. 
According to the anthropological paradigm, division was created by different rates of 
evolution among the races of mankind, but the endpoint was the same: Prince Albert's 
statement that man might "conquer Nature to his use" was echoed by Wallace, who also 
believed in man's ultimate conquest of the natural world. Although the Great Exhibition 
predated the publication of On the Origin of Species and its exhibits were not explicitly 
evolutionary, they were progressionist. According to Stocking, the "most obvious lesson 
of the Exhibition" was that "not all men had advanced at the same pace, or arrived at the 
same point" (3). Some cultures were obviously more technologically, and therefore 
culturally, advanced than others. 
Wilde writes scornfully of the Great Exhibition,36 and Dorian's collections do not 
create a hierarchical relationship between objects that Victorian anthropologists would 
have categorize as on a continuum between savage and civilized. We can see this in 
Dorian's collection of musical instruments: 
He collected together from all parts of the world the strangest instruments 
that could be found, either in the tombs of dead nations or among the few 
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savage tribes that have survived contact with Western civilizations, and 
loved to touch and try them. He had the mysteriousjuruparis of the Rio 
Negro Indians, that women are not allowed to look at, and that even youths 
may not see till they have been subjected to fasting and scourging, and the 
earthen jars ofthe Peruvians that have the shrill cries ofbirds, and flutes of 
human bones such as Alfonso de Ovalle heard in Chili, and the sonorous 
green jaspers that are found near Cuzco and give forth a note of singular 
sweetness. He had painted gourds filled with pebbles that rattled when 
they were shaken; the long clarin of the Mexicans, into which the 
performer does not blow, but through which he inhales the air; the harsh 
ture of the Amazon tribes, that is sounded by the sentinels who sit all day 
long in high trees, and can be heard, it is said, at a distance of three 
leagues; the teponzatli, that has two vibrating tongues of wood, and is 
beaten with sticks that are smeared with an elastic gum obtained from the 
milky juice of plants; the yotl-bells of the Aztecs, that are hung in clusters 
like grapes; and a huge cylindrical drum, covered with the skins of great 
serpents, like the one that Bernal Diaz saw when he went with Cortes into 
the Mexican temple, and of whose doleful sound he has left us so vivid a 
description. (281-2) 
Dorian's collection of musical instruments from "the tombs of dead nations" or "the few 
savage tribes that had survived contact with Western civilization" resembles the 
collections of objects assembled during the Victorian era, such as the collection of the 
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archaeologist Augustus Pitt Rivers. The Pitt Rivers collection formed the basis for the 
first anthropological collection at Oxford University and what would become the Pitt 
Rivers Museum. It marked an important departure from earlier ethnological collections, 
which were generally arranged geographically to illustrate cultural diffusion. The Pitt 
Rivers collection was "organized in typological developmental terms" and was 
"specifically 'evolutionary' in character" (Stocking 264). Dorian's collection is not 
arranged to show either diffusion or progressive evolution. Although the information he 
provides about his instruments resembles the information we might find in a source such 
as Tylor's Primitive Culture, he does not specify a hierarchical relationship among them. 
Instead, Dorian's musical instruments are valued according to the aesthetic 
experience they provide: the sounds they make and the pleasure they provide to the 
listener. We are told that their music can stir Dorian "at times when Schubert's grace, and 
Chopin's beautiful sorrows, and the mighty harmonies of Beethoven himself, fell 
unheeded on his ear" (281 ). Based on aesthetic value, there is no reason to place the 
European above the seemingly more primitive. Both can provide equal pleasure. The 
reference to the "few savage tribes" that have survived the Western colonial enterprise is 
an implicit criticism of that enterprise, which depends on the hierarchical thinking that 
Dorian rejects in his collection. By eradicating tribes in the process of colonization, 
European colonizers also eradicated the possibility for new aesthetic experiences that 
those tribes might have provided, reducing the diversity of human aesthetic experience. 
Dorian tells us, "The fantastic character of these instruments fascinated him, and he felt a 
curious delight in the thought that Art, like Nature, has her monsters, things of bestial 
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shape and with hideous voices" (282). Although this statement seems pejorative, we have 
already seen that in The Picture of Dorian Gray, "monster" has a double meaning. It can 
mean what society labels a monster, as Dorian labels the Jewish theater owner a monster. 
Or it can mean what is monstrous because of its complexity, as Dorian himself is 
monstrous because he carries within himself multiple personalities and modes of thought. 
In his collection, Dorian delights in the monstrous, which provides him with aesthetic 
experiences that are not provided by the supposedly more sophisticated and civilized 
music of European composers. 
In the end, Dorian cannot accept his own monstrosity. He kills himself by 
stabbing his own portrait, rejecting the part of him that symbolizes both his degeneration 
and the greater complexity, the multiplicity, that is praised elsewhere in the novel. He 
cannot accept his own animal, savage needs and desires, cannot incorporate and 
spiritualize them as he himself says human beings ought to. He cannot achieve the 
individuality that Lord Henry proposes is the evolutionary aim of life. That evolutionary 
level may not be possible in the society the novel is describing. In "'Culture and 
Corruption': Paterian Self-Development versus Gothic Degeneration in Oscar Wilde's The 
Picture of Dorian Gray," Nils Claussen argues that The Picture of Dorian Gray is a 
flawed novel because its two narrative strands, Paterian self-development and Gothic 
degeneration, are at odds. According to Claussen, Dorian can never fully develop as an 
individual because the generic conventions of the Gothic require his degeneration and 
eventual death. This analysis does not acknowledge the extent to which Dorian's self-
development and degeneration are linked: Dorian can develop as he does in part because 
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of his illicit activities. What keeps him from developing more fully is not the Gothic as a 
genre, but the social rules and mores he has internalized - the rules and mores of the 
society that have made those activities illicit. Dorian kills Basil in order to keep those 
activities a secret, and he destroys his portrait because it is the only piece of "evidence" 
against him (356). He is afraid of being found out. The Picture of Dorian Gray is not a 
flawed novel of self-development but an indictment of a society whose "monstrous laws" 
will not allow that development to occur. It is those laws, and the necessity of 
maintaining the reputation of a gentleman, that push Dorian to commit his one genuine 
crime, the murder of Basil Hallward.37 
In "Double-Consciousness and The Picture of Dorian Gray," Moira DiMauro-
Jackson argues that Wilde ultimately condemns Dorian, presenting him as a "Dr. 
Frankenstein" who turns himself into a monster (142). However, like "The Birthday of 
the Infanta, "The Picture of Dorian Gray emphasizes the extent to which the individual 
exists within a social context. Monsters exist because they are outside social categories: 
like the freak show performers of the late nineteenth-century, they are socially created as 
monsters. The most obvious Frankenstein in The Picture of Dorian Gray is Lord Henry, 
who claims Dorian as "his own creation" (218). But Wilde also presents society as a 
maker of monsters. Just as "The Birthday ofthe Infanta" describes the cruelty and 
absurdity of the Spanish court, The Picture of Dorian Gray continually emphasizes the 
cruelty and absurdity of contemporary English society, particularly because of its rigid 
hierarchical structure. 38 The first thing we learn about Dorian is that he has been recruited 
by Lord Henry's Aunt Agatha to play the piano for a Whitechapel audience. This sort of 
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English charity is spoken of with scorn in the novel: later, when discussing the problems 
of the East End, Lord Henry says, "It is the problem of slavery, and we try to solve it by 
amusing the slaves" (203). Lord Henry's criticism is echoed in "The Soul of Man under 
Socialism"; Wilde argues that the charitable "try to solve the problem of poverty, for 
instance, by keeping the poor alive; or, in the case of a very advanced school, by amusing 
the poor." However, "this is not a solution" (232) because it does not address the 
underlying social inequality that keeps the poor in poverty. That can only be addressed by 
thinking of society in an entirely new way. 
Wilde presents that new way in "The Soul of Man under Socialism," which 
contains the same vision of evolution that Wilde introduces in The Picture of Dorian 
Gray, described in a way that is more explicitly political. His vision of evolution is a 
radical departure from Spencer's "survival ofthe fittest"; it is non-competitive and anti-
hierarchical, as opposed to the competitive, hierarchical vision of the Social Darwinists. 
Wilde begins his essay by describing how contemporary society reduces the majority of 
the population to the level of the animal and savage. He tells us that under current social 
conditions, "in consequence of the existence of private property, a great many people are 
enabled to develop a certain very limited amount of Individualism." They are the people 
who do not need to work for their living or who can choose the work they want to do: 
These are the poets, the philosophers, the men of science, the men of 
culture - in a word, the real men, the men who have realised themselves, 
and in whom all Humanity gains a partial realisation. Upon the other 
hand, there are a great many people who, having no private property of 
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their own, and being always on the brink of sheer starvation, are 
compelled to do the work of beasts of burden, to do work that is quite 
uncongenial to them, and to which they are forced by the peremptory, 
unreasonable, degrading Tyranny of want. These are the poor, and 
amongst them there is no grace of manner, or charm of speech, or 
civilization, or culture, or refinement in pleasures, or joy oflife. (233-4) 
Wilde uses language reminiscent of Darwinian evolutionary theory to divide society into 
two groups: the real men, and men who are really animals and savages because they have 
been reduced to that state by social necessity. They are like savages because they own 
nothing and like animals because they are forced to work for others. The goal of society, 
he argues, should be to enable all men to realize their full humanity, to evolve fully from 
the animal and savage into the human individuals they are meant to be. The means by 
which that can happen is the socialist state. Wilde tells us, "Under Socialism all this will, 
of course, be altered. There will be no people living in fetid dens and fetid rags, and 
bringing up unhealthy, hunger-pinched children in the midst of impossible and absolutely 
repulsive surroundings" (232). The image of "fetid dens and fetid rags" once again 
reminds us of animals (who live in dens) and savages (who wear what civilized men 
identify as rags). In the current state of society, men live like animals and savages even in 
the heart of London. Socialism will change all that. 
Socialism will create a man who will exist fully as an individual, in a society that 
is not segregated by class distinctions. Wilde writes, "It will be a marvellous thing - the 
true personality of man- when we see it. It will grow naturally and simply, flower-like, 
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or as a tree grows." He tells us that "It will not be always meddling with others, or asking 
them to be like itself. It will love them because they will be different. And yet while it 
will not meddle with others, it will help all, as a beautiful thing helps us, by being what it 
is" (239-40). Within the context of Victorian colonialism, the statement "It will not 
always be meddling with others, or asking them to be like itself' has a particular 
resonance. In a society that perceived Western colonial expansion as a sign of 
evolutionary superiority, Wilde proposes that the fully-realized man will not want to 
conquer others or erase their differences from him. He will not insist on a single way of 
being, a single upward path. Once again, this evolutionary alternative is linked to 
aestheticism: the individual will help all "as a beautiful thing helps us." The individual 
will be the beautiful. It will also be the natural. This is not a Nature constructed 
according to human categories and prejudices, but a nature that is simpler and truer: not 
the garden in "The Birthday of the Infanta," but the forest. Wilde's egalitarianism and 
insistence on the maintenance of difference can be seen in his statement that the fully-
realized man can exist in any walk of life: "He may be a great poet, or a great man of 
science; or a young student at a University, or one who watches sheep upon a moor; or a 
maker of dramas, like Shakespeare, or a thinker about God, like Spinoza; or a child who 
plays in a garden, or a fisherman who throws his net into the sea. It does not matter what 
he is, as long as he realises the perfection of the soul that is within him" (243).39 
Contrary to the assumptions of the Social Darwinists, the fully-realized, and therefore 
fully-evolved, man can belong to any social class. 
Wilde's vision of evolution challenges the vision of evolution implicit in 
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sociocultural evolutionism and the anthropological paradigm. Wilde writes that 
"Individualism does not come to man with any sickly cant about duty, which merely 
means doing what other people want because they want it; or any hideous cant about self-
sacrifice, which is merely a survival of savage mutilation." Rather, "it does not come to 
man with any claims upon him at all. It comes naturally and inevitably out of man. It is 
the point to which all development tends. It is the differentiation to which all organisms 
grow. It is the perfection that is inherent in every mode of life, and towards which every 
mode of life quickens." This mode of evolution is inevitable. Wilde writes, "Man will 
develop Individualism out of himself. Man is now so developing Individualism. To ask 
whether Individualism is practical is like asking whether Evolution is practical. 
Evolution is the law of life, and there is no evolution except towards Individualism. 
Where this tendency is not expressed, it is a case of artificially-arrested growth, or of 
disease, or death" (263). According to Wilde's evolutionary theory, all organisms are 
tending toward Individualism, toward the fullest expression of their own identities. Like 
the Victorian understanding of evolutionary theory, Wilde's theory is teleological, but its 
teleology is the fulfillment of individual potential rather than a single biological and 
cultural path. For Wilde, there is no one path, and the very notion of a single path implies 
conformity and compulsion. Wilde does not posit an evolutionary ladder. Rather, in 
describing the fully-realized individual, he gives us the image of that individual "growing 
as a tree grows" toward its individual perfection. The image of the tree brings us back to 
the version of Darwinian evolutionary theory rejected by the sociocultural evolutionists 
and Social Darwinists, a vision of evolution as a series of spreading branches, each 
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branch finding its own evolutionary niche. Its is a vision of difference and diversity, and 
Wilde later specifies, "There is no one type for man. There are as many perfections as 
there are imperfect men" (243). 
Wilde's vision of alternative evolution is radically utopian. He insists that "A map 
of the world that does not include Utopia is not worth even glancing at, for it leaves out 
the one country at which Humanity is always landing. And when Humanity lands there, it 
looks out, and, seeing a better country, sets sail. Progress is the realisation of Utopias" 
(247). The anthropological paradigm also gave us a utopia: one in which man had 
ascended the highest rung of the evolutionary ladder and in which that position had given 
him dominion over the natural world. That progressionist evolution involved overcoming 
the animal and savage, both within the self and in the external world. Overcoming the 
savage in the external world might result in the extinction of races that could not compete 
with Europeans, but extinction was a natural, and therefore inevitable, process. Wilde's 
utopia rejects that sort of genocide. It is diverse, egalitarian, and individualistic. As early 
as "Green Tea," we can see how writers of late nineteenth-century Gothic fiction began to 
question the hierarchical, progressive, optimistic nature of the anthropological paradigm. 
The challenge Gothic fiction poses to that paradigm developed over the course of 
approximately thirty years: in "The Birthday of the Infanta" and The Picture of Dorian 
Gray we can see images and ideas that also appeared in earlier texts such as "Carmilla" 
and Strange Case of Dr. Jekyll and Mr Hyde. However, it is not until the 1890s that 
Wilde provides us with both a fully-articulated challenge to the anthropological paradigm 
and an alternative to it- an alternative that is progressive and optimistic but in a way that 
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emphasizes the full flowering of human potential. 
257 
1. "Green Tea" was originally published in four parts in 1869, in the magazineAll 
the Year Round. "Carmilla" was originally published in four parts in 1871-2, in the 
magazine The Dark Blue. Both stories were subsequently collected in In a Glass Darkly 
(1872). 
2. In Idols of Perversity: Fantasies of Feminine Evil in Fin-de-Siixle Culture, Bram 
Dijkstra identifies the black woman in the carriage as a "veritable personification of 
woman's animal nature emanating from the evil East, the predatory past" (341 ). Tamar 
Heller agrees; in "The Vampire in the House: Hysteria, Female Sexuality, and Female 
Knowledge in Le Fanu's 'Carmilla,"' she writes that Carmilla "rides into Styria- already, 
because of its orientalism, an only tenuously domesticated zone - like the return of the 
repressed colonized Other. As she swoons delicately in the foreground after her carriage 
accident, the reader is given a backstage glimpse, through a virulently racist image, of 
what lurks beneath the surface of conventional femininity" (84), the foreign, savage, 
animalistic black woman who remains in the carriage. Heller points out that "In a later 
scene the languidly pretty Carmilla assumes the same menacing attitude as the black 
woman" (84). Laura tells us that when Carmilla hears the funeral hymn for the peasant 
girl she has presumably killed, "Her face underwent a change that alarmed and even 
terrified me for a moment. It darkened, and became horribly livid; her teeth and hands 
were clenched, and she frowned and compressed her lips, while she stared down upon the 
ground at her feet, and trembled all over with a continued shudder as irrepressible as the 
ague" (Le Fanu 267). The darkness of Carmilla's face and the anger she expresses remind 
us of the black woman in the carriage, as though Carmilla herself is merely a mask for the 
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black woman, who represents a part of her that is always capable of emerging. 
3. In "Repossessing the Body: Transgressive Desire in 'Carmilla' and Dracula," 
Elizabeth Signorotti argues that Carmilla and Laura's relationship "defies the traditional 
structures of kinship by which men regulate the exchange of women to promote male 
bonding" (607). As she points out, in The Elementary Structures of Kinship, Claude 
Levi-Strauss argues that the exchange of women becomes "the means of alliance" that 
"binds men together and creates social order" (607). In this exchange, women function 
only as objects to be exchanged; their "sole purpose is to provide the passive link between 
men" (608). Therefore, "marriage most significantly reveals men's complete control of 
women" (607). For Signorotti, "female homosocial bonds potentially carry tremendous 
power to subvert or demolish existing patriarchal kinship structures, which is precisely 
what happens in 'Carmilla"' (609). Carmilla and Laura's relationship, which is coded as 
lesbian, subverts the patriarchal kinship structure because the two young women 
participate in a process of exchange, without waiting to be exchanged by male relatives. 
(Signorotti does not link this process of exchange with blood, but the literal blood that 
Carmilla drinks from Laura and that Laura will presumably drink from others is also the 
metaphorical blood of the kinship bond.) As Signorotti states, "Le Fanu's men suffer 
exclusion from male kinship systems because they are unable to exchange women" (611); 
the story is therefore a subversive narrative of female transgression and power. As I have 
shown, we can understand the story's subversive power in the context of contemporary 
anthropological theories that presented matrilineal kinship as a more primitive 
development than kinship through the father. In her blood exchange with Laura, Carmilla 
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attempts to revive matrilineage, which presents a challenge to the power of the literal and 
metaphorical fathers in the story. 
4. Why is Carmilla associated with a cat rather than a primate, which functions as a 
symbol of human degeneration in many late nineteenth-century texts? Dijkstra suggests 
that the association between women and animals such as cats and serpents was made 
frequently in the late nineteenth century. He states, "In literature, as in the realm of the 
visual arts, fantasies concerning women's resemblance to animals increased steadily in 
frequency, ranging from simple comparisons ('cat-like grace') to elaborate psychological 
characterizations" (288). In Gothic literature, this association is made literal: Carmilla 
literally transforms into a cat and Arabella March literally transform into a serpent in 
Bram Stoker's The Lair of the White Worm (1911 ). These animal transformations hint 
that Carmilla and Arabella are survivals from an earlier evolutionary state. Male 
characters such as Mr. Jennings, Felipe, and Hyde are associated with primates; women, 
already considered evolutionarily lower, revert to lower animal forms. In The Island of 
Dr. Moreau, one female character even evolves from a lower animal form: the puma that 
Moreau transforms into a woman, who eventually kills him. An important exception to 
this dichotomy is Count Dracula: although the Count is male, he transforms into a bat or 
wolf. However, he too is described as already evolutionarily lower; like Carmilla, he is a 
survival from an earlier and more savage time. If man has ascended from apes, then 
perhaps women and vampires have an alternative evolutionary ancestry. This ancestry 
places them lower on the evolutionary ladder, but also higher on the food chain because 
they are predators. 
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5. In "Carmilla: The Arts of Repression," William Veeder points out that in making 
this statement, Carmilla omits one necessary stage: that of the chrysalis. He states, "The 
omission functions to call attention to itself. The chrysalis is an excellent emblem for the 
vampire who seeks the protective covering of its coffin as the insect does its shell. 
Carmilla omits this stage because she obviously cannot call attention to the frightening 
vampirism which marks the transition between girlhood and transcendence. Carmilla 
instead focuses on the difference between girls at the caterpillar stage" (215). 
6. According to Dijkstra, "Since the human male had struggled out of a condition of 
sexual indeterminacy (those bisexual, hermaphroditic primal origins ofthe higher 
organisms) into true masculinity, it was clear that the roles of men and women were 
meant to be completely separate. It was therefore woman's role in evolution to become 
more and more feminine and not take on masculine qualities. For a woman to take on 
such masculine qualities was a sign of reversion, a sinking back into the hermaphroditism 
ofthat indeterminate primal state" (212-3). Carmilla crosses gender boundaries in exactly 
this way, demonstrating masculine qualities such as great strength despite her obvious 
femininity. As a vampire, she is also hermaphroditic: using her masculine, penetrating 
teeth as well as her beauty and charm, she can create others of her kind without sexual 
reproduction. 
7. Several critics have suggested that Laura, and even Bertha Rheinfeldt, may well 
live on as vampires themselves. Heller states that "According to one of the story's male 
vampire hunters, the victims of vampires develop into vampires themselves" after their 
deaths; in that case, according to Heller, Laura "may well be on her way to becoming 
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another Carmilla" (90). Signorotti states that by the end of the story "both Laura and 
Bertha have died, yet presumably they continue to live as resurrected vampires, 
perpetuating the chain of female alliances begun by Carmilla" (618). In "Masquerade 
Liberties and Female Power in Le Fanu's Carmilla," Tammis Elize Thomas argues for "a 
strong possibility that Bertha and Laura (as well as Carmilla's myriad peasant victims) 
have been transformed into mobile, hungering vampire women" (58). These critics 
convincingly read the possibility of Laura's and Bertha's (and perhaps even other female 
vampires') continued existence as a subversion of the patriarchal social order. However, 
it is also another example of the vampire's subversion of the biological order. The 
vampire is presented here as a new species with its own reproductive cycle, one that can 
mimic but also cheat human death. 
8. The notion that we can study vampires produces one ofthe most interesting 
figures of late nineteenth-century Gothic fiction, the metaphysical anthropologist. In 
"Carmilla," the metaphysical anthropologist is Baron Vordenburg, our expert in 
vampirology and first literary vampire slayer. Laura describes Baron Vordenburg to us, 
saying, "Let me add a word or two about that quaint Baron V ordenburg, to whose curious 
lore we were indebted for the discovery of the Countess Mircalla's grave": 
He had taken up his abode in Gratz, where, living upon a mere pittance, 
which was all that remained to him of the once princely estates of his 
family, in Upper Styria, he devoted himself to the minute and laborious 
investigation of the marvellously authenticated tradition of Vampirism. 
He had at his fingers' ends all the great and little works upon the subject: 
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"Magia Posthuma," "Phlegathon de Mirabilibus," "Augustinus de cun1 pro 
Mortuis," Philosophicae et Christianae Cogitationes de Vampiris," by John 
Christofer Harenberg, and a thousand others, among which I remember 
only a few of those which he lent to my father. He had a voluminous 
digest of all the judicial cases, from which he had extracted a system of 
principles that appear to govern- in some always, and others occasionally 
only - the condition of the vampire. (316-7) 
Baron Vordenburg is a scientist of the supernatural. I identify him as a metaphysical 
anthropologist because like an anthropologist, he studies some aspect of the human 
experience, but that experience has a metaphysical or supernatural aspect. The 
metaphysical anthropologist does so in the same way that anthropologists such as 
Lubbock, Tylor, and MacLennan studied human customs and cultures: his research is 
largely conducted using documents gathered by others, with sporadic journeys abroad to 
interact with the subjects of his research, and its product is the compilation and 
systematization of the information he has gathered. Baron V ordenburg, who has read "all 
the great and little works" on vampires and who has "extracted a system of principles" 
that govern vampire existence, is a paradigmatic metaphysical anthropologist, functioning 
in his field much as Tylor functioned in his. We meet his type again later in the century 
in characters such as Clarke from "The Great God Pan" and Professor Van Helsing from 
Dracula. 
The metaphysical anthropologist can be considered a reformulation of the figure 
of the anthropologist in a world in which monsters are real: in such a world, someone is 
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needed to study and eventually dispatch them. Just as an anthropologist studies man, a 
metaphysical anthropologist studies monsters, using many of the same scholarly methods. 
However, the metaphysical anthropologist can also be considered an ironic representation 
of the nineteenth-century anthropologist, because in "Carmilla," "The Great God Pan," 
and Dracula, not even the metaphysical anthropologist can fully explain, or finally 
contain, the monster. As we have seen, in "Carmilla," although the monster is dispatched, 
her influence lives on, and Laura herself may have been infected with monstrosity. In 
"The Great God Pan," although Clarke assists in the dispatching of the monstrous Helen 
Vaughan, the god Pan himself remains as a permanent presence behind the reality we 
believe we inhabit, ready to invade that reality at any time. In Dracula, we are not even 
certain that the monster himself has gone, since at the end of the novel the monster is 
dispatched in a way that does not conform to the vampire rules Van Helsing announced 
earlier. Is he actually dead? Or still undead? We do not know. In the end, the 
metaphysical anthropologist's knowledge can contain monstrosity only temporarily, and 
cannot eliminate it. 
9. Both "Olalla" and Strange Case of Dr. Jekyll and Mr. Hyde were written for 
publication during the 1885 Christmas season. "Olalla" was first published in the 1885 
Christmas issue of The Court and Society Review, and reprinted in The Merry Men and 
Other Tales and Fables in 1887. Because of a crowded literary market, the publication of 
Strange Case of Dr. Jekyll and Mr. Hyde was delayed until January 1886. 
10. A number of scholarly articles have explored the extent to which Stevenson was 
interested in and knowledgeable about evolutionary theory, particularly as it applied to 
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psychology. Psychology developed as a discipline around the same time as anthropology, 
and was influenced by both evolutionary theory and the anthropological paradigm. Like 
anthropology, Victorian psychology was progressionist and optimistic: as man evolved, 
he would leave behind primitive instincts and desires, becoming more rational as well as 
more civilized. In "Incongruous Compounds: Re-reading Jekyll and Hyde and Late-
Victorian Psychology," Michael Davis discusses Stevenson's interest in the development 
of evolutionary psychology; in "James Sully, Evolutionist Psychology, and Late Victorian 
Gothic Fiction," Ed Block describes the ways in which Stevenson was influenced by the 
theories of his friend, the psychologist James Sully; and in "Spencer's Doctrines and Mr. 
Hyde: Moral Evolution in Stevenson's Strange Case," Christine Persak explores 
Stevenson's interest in the psychological theories of Herbert Spencer, whose writings 
Stevenson included in a list of "Books Which Have Influenced Me." Block and Persak 
emphasize the optimistic progressionism of Victorian psychological theory: Spencer's 
belief that "Evolution would eventually produce an equilibrium between individual and 
social needs, thus resulting in 'the establishment of the greatest perfection and the most 
complete happiness"' (Persak 13) was widely shared. However, Stevenson's writings 
challenge this belief: Block argues that in Strange Case of Dr. Jekyll and Mr. Hyde, 
Stevenson "questions the achievement and stability of evolutionary development" ( 445), 
and according to Persak, the novel must ultimately "be seen as essentially undermining 
the glad tidings of moral evolution" (17). 
In "Stevenson, Romance, and Evolutionary Psychology," Julia Reid connects 
Stevenson's interest in evolutionary psychology to his defense of romance as a literary 
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form. She argues that Stevenson "deployed evolutionist rhetoric to argue that 'romance,' 
being rooted in universal dreams and instinctual desires, had a deeper resonance and 
broader relevance than the 'novel of manners"' (218). It did so by appealing to our 
primitive selves. This belief in the power of romance challenged progressionist 
assumptions: however high we might climb on the evolutionary ladder, we would always 
respond to tales of pirates, soldiers, and bandits. Stevenson celebrated this response: 
according to Reid, during the 1880s, "Stevenson's romance polemics and other essays 
focused on the revitalizing potential of the imagination and its ability to reconnect 
modem individuals with the earliest stages of evolutionary development" (24). In "The 
Four Boundary-Crossings ofR.L. Stevenson, Novelist and Anthropologist," Richard 
Ambrosini identifies Stevenson's belief that literature is most powerful when it appeals to 
primitive instincts and desires as an "anthropologically informed reader-response theory" 
(33). Whether discussing Stevenson's response to evolutionary psychology or his defense 
of adventure stories, these scholars generally agree that Stevenson challenged the 
optimistic progressionism of theorists such as Spencer. My analysis comes to a similar 
conclusion about Stevenson's stance, although in the context of the anthropological 
paradigm, rather than psychological or literary theories that were influenced by that 
paradigm. 
11. Ancestral portraits with sinister significance are a common motif in Gothic 
literature: we see them in The Castle of Otranto and The Mysteries of Udolpho. 
However, inA Geography of Victorian Gothic Fiction: Mapping History's Nightmares, 
Robert Mighall points out that "The centrality of theories of atavism in the late 
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nineteenth-century meant that the Gothic trope of the ancestral portrait was given a new 
lease on life. Herbert Spencer's remarks on the subject of 'atavism' from 1864 that 'In the 
picture-galleries of old families ... are seen types of features that are still, from time to 
time, repeated in members of these families,' underwent elaborate embellishment, and by 
the 1880s had become something of a set piece in both physiological and fictional 
discourse." Mighall points to this use of the portrait gallery in "Olalla" as an example 
(157-8). 
12. In Hereditary Genius: An Inquiry into its Laws and Consequences (1869), Galton 
states that one purpose of his inquiry is to "show what a vast but unused power is vested 
in each generation over the very natures of their successors - that is, over their inborn 
faculties and dispositions. The brute power of doing this by means of appropriate 
marriages or abstention from marriage undoubtedly exists, however much the 
circumstances of social life may hamper its employment" (xix-xx). Galton looks forward 
to a day when such power may be exercised, and states, "The striking results of an evil 
inheritance have already forced themselves so far on the popular mind, that indignation is 
freely expressed, without any marks of disapproval from others, at the yearly output by 
unfit parents of weakly children who are constitutionally incapable of growing up onto 
serviceable citizens, and who are a serious encumbrance to the nation" (xx). Recognizing 
herself as unfit, Olalla chooses to abstain from marriage in order to avoid producing the 
sort of weakly children that Galton describes. 
13. According to Mighall, Strange Case of Dr. Jekyll and Mr. Hyde "provides the first 
important example of how Gothic fiction engaged with" the sorts of anthropological 
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issues I've been discussing, including the hierarchical ladder of evolutionary progress. 
Mighall refers to Stevenson's novel as "a Gothic tale which represents the transgression of 
those hierarchical and taxonomic structures effected through the establishment of 
evolutionary models of cultural and physical development" ( 146). Mighall may be 
correct if we take "important" to mean established in the literary canon, since stories such 
as "Green Tea," "Carmilla," and "Olalla" have been treated as works of popular fiction 
rather than literary classics. However, as examples of Gothic fiction's engagement with 
the anthropological paradigm, these earlier stories can teach us as much about Victorian 
social fears and anxieties. Indeed, although Strange Case of Dr. Jekyll and Mr. Hyde 
moves the Gothic to London, we have already seen that Mr. Jennings encounters his black 
monkey while taking a London bus. For Le Fanu and Stevenson, the animal and savage 
emerge in the most civilized city in the world, just as they emerge from the most civilized 
men. 
14. Judith Walkowitz's study of London in the late nineteenth century, City of 
Dreadful Delight: Narratives ofSexual Danger in Late-Victorian London, makes clear 
why London would have been an idea location for both Gothic horror and anthropological 
inquiry. In the 1880s, "London was the largest city in the world, totaling four million 
inhabitants." It had become the center of both the nation and the empire, "an immense 
world-city, culturally and economically important." Yet it was also "socially and 
geographically divided and politically incoherent." The West End, which had undergone 
significant renovations, "had been transformed and diversified into the bureaucratic center 
of empire, the hub of communication, transportation, commercial display, entertainment 
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and finance" (24). However, the East End remained poor and dangerous. According to 
Walkowitz, these two sections of London "increasingly took on imperial and racial 
dimensions, as the two parts of London imaginatively doubled for England and its 
Empire." In 1887 Queen Victorian, celebrating her golden jubilee, was "escorted" in her 
tour of major landmarks "by an Indian cavalry troupe." However, "another kind of 
imperial spectacle was staged in the East End. The docks and railway termini of the East 
End were international entropots for succeeding waves of immigrants" (26). The 
problems of poverty and crime, and their connection to immigration, became the subject 
of newspaper articles and the topic of conversation among the reading public. 
Publications such as "The Bitter Cry of Outcast London" (1883), a pamphlet that was 
excerpted in the Pall Mall Gazette, and George Sim's How the Poor Live (1883) 
described life in the poorer quarters of the city in graphic and sometimes lurid detail. 
These publications applied an anthropological perspective to the problems of urban 
poverty. As Walkowitz points out, Sims "introduced his expose of London slum housing 
[ ... ] as a 'book of travel,' a venture through 'a dark continent that is within easy walking 
distance of the General Post Office"' (26-7). The East End was described as both 
geographically and racially foreign, the sort of place about which anthropologists such as 
Tylor could theorize. But if it was foreign, its foreignness was inescapably right here at 
home. 
15. In "'City of Dreadful Night': Stevenson's Gothic London," Linda Dryden explores 
the ways in which London was perceived as double at the tum of the century, identifying 
it as a "Janus-faced metropolis" (261), as well as the ways in which Jekyll and Hyde came 
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to stand for that doubleness. She emphasizes the extent to which Strange Case of Dr. 
Jekyll and Mr. Hyde was referred to in newspaper reports of the Whitechapel Murders, 
which occurred in 1888, two years after the book's publication. According to Dryden, 
"Hyde embodies the nocturnal threat of Victorian London"; therefore, "it is little wonder 
that he became so closely linked in the public imagination with that other nocturnal 
criminal, Jack the Ripper" (256). After the first three murders identified with the Ripper, 
the East London Adversiter warned that "the murderous lunatic, who issues forth at night 
like another Hyde to prey upon the defenseless unfortunate class" would doubtless strike 
again, and the Globe warned that life was imitating art, calling the Ripper an "obscene 
Hyde" (qtd. in Dryden 254). 
16. Behaving like a woman also signals a loss of human rationality. When Hyde 
visits Lanyon to obtain the chemicals that will allow him to become Jekyll again, Lanyon 
notices that he is "wrestling with the approaches of the hysteria" (52). As the etymology 
of the term indicates- Dijkstra identifies it as "the Greek word for womb turned into the 
designation of a malady" (243)- hysteria was considered to be a medical condition that 
primarily affected women. In Man and Woman ( 1894 ), Havelock Ellis identifies hysteria 
as "the loss of the inhibitory influence exercised on the reproductive and sexual instincts 
of women by the higher mental and moral functions" (qtd. in Dijkstra 244). Hyde 
certainly lacks the higher mental and moral functions, but his attack of hysteria 
additionally indicates that he is, symbolically, female. 
17. According to Dijkstra, the connection between woman, savage, and child was 
common in the late nineteenth century. In Love's Coming of Age (1896), Edward 
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Carpenter, who was generally sympathetic to the needs and aspirations of contemporary 
women, stated that a woman would be less aware of moral conflict than a man, since "in a 
way she is nearer to the child herself, and nearer to the savage" (qtd. in Dijkstra 243). 
Even a seemingly innocuous activity such as dancing could elicit this comparison. In 
"Differences in the Nervous Organization of Man and Woman, Physiological and 
Pathological" (1892), Harry Campbell identified dance as a "form ofbodily activity in the 
liking for which the civilized woman more resembles the child than the civilized man" 
and specified that "the child and the savage are both very fond of dancing" ( qtd. in 
Dijkstra 243). This desire to dance was also connected to hysteria (Dijkstra 234). 
18. Although scholars have generally overlooked this aspect of Hyde's identity, in 
"The Sedulous Ape: Atavism, Professionalism, and Stevenson's Jekyll and Hyde," 
Stephen Arata argues that Hyde is threatening because he is a gentleman, like the other 
important characters in the text. Arata states, "Indeed, the noun most often used in the 
story to describe Hyde is not 'monster' or 'villain' but- 'gentleman.'" The other gentlemen 
of the novel recognize him as one of themselves: "This novel portrays a world peopled 
almost exclusively by middle-class professional men, yet instead of attacking Hyde, these 
gentlemen most often close ranks around him" (238-9). In "Dr. Jekyll and Mr. Hyde: A 
'Men's Narrative' of Hysteria and Containment," Jane Rago agrees with Arata and states, 
"What makes Hyde so threatening [ ... ] is that he is not an atavistic other but rather he is 
a gentleman" (277). For Arata, Hyde becomes a gentleman during the course of the text, 
as the Hyde and Jekyll personalties merge: "Where earlier the transitions between Jekyll 
and Hyde were clean and sharp (and painful), later the two personalities develop a mutual 
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fluidity" (240), until it is difficult to differentiate between the two. Although Arata and 
Rago are correct that Hyde is identified as a gentleman in the novel, he is identified as 
both a gentleman and an atavistic other, and these oppositions are present from the 
beginning. When Enfield describes his encounter with Hyde (the first description of 
Hyde we are given in the novel), he tells us that Hyde trampled a child like a Juggernaut 
but payed up like a gentleman who does not wish to lose his reputation. The validity of 
the opposition is called into question precisely because Hyde is always both. 
19. Peter Garrett has also argued that we cannot separate Jekyll and Hyde as easily as 
Jekyll would wish. In "Cries and Voices: Reading Jekyll and Hyde," he points out that 
when Hyde wishes to obtain the chemicals that will tum him back into Jekyll, he writes a 
letter than sounds convincingly like one Jekyll might have written. His statements to 
Lanyon also sound more like Jekyll than Hyde. Before drinking the draught that will tum 
him back into the respectable doctor, he says, "Lanyon, you remember your vows: what 
follows is under the seal of our profession. And now, you who have so long been bound 
to the most narrow and material views, you who have denied the virtue of transcendental 
medicine, you who have derided your superiors- behold!" (53). As Garrett states, 
"Whether we consider Hyde capable of extraordinary ventriloquism or rather suppose that 
much of Jekyll subsists within him, their relation hardly matches Jekyll's description" 
(66). However, while Garrett argues that Jekyll remains within Hyde as a powerful and 
continual presence, I argue that it is difficult to separate Jekyll and Hyde in the first place. 
Although they may have different appearances, they both contain within themselves the 
same attributes and impulses. Hyde's last words to Utterson, before Utterson breaks 
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down the door to the cabinet, are "for God's sake, have mercy!" (44). To say that these 
words sound like Jekyll rather than Hyde is to make a distinction between the two that the 
text itself undermines. 
20. The issue of home is a central concern of the Gothic, whether that home is the 
Castle ofOtranto or the House of Usher. As we have seen in "Green Tea," "Carmilla." 
and "Olalla," the late nineteenth-century Gothic was as interested in this issue as earlier 
Gothic texts. In Strange Case of Dr. Jekyll and Mr. Hyde, the issue of home becomes a 
central focus of the narrative; when Utterson watches Hyde enter Jekyll's house for the 
first time, we are told that "he drew a key from his pocket like one approaching home" 
(14). However, the definition of home is broader in this novel than in earlier Gothic 
texts. In "Green Tea," "Carmilla," and "Olalla," home was a specific physical structure. 
Here we see that sort of structure as well: Jekyll's house. However, in Strange Case of 
Dr. Jekyll and Mr. Hyde, the city and the body also become home. In his "Statement of 
the Case," Jekyll states that after the murder of Sir Danvers Carew, "Jekyll was now my 
city of refuge; let but Hyde peep out an instant, and the hands of all men would be raised 
to take and slay him" (65). Jekyll's body is also a city where Hyde can take refuge from 
the justice that awaits him in the city of London. So the body is the house is the city: in 
Stevenson's novel, even the category of home becomes unstable. Although "Carmilla" 
and "Olalla" both incorporate anthropological material into the Gothic, the houses in 
those stories do not have the anthropological character that home has in Strange Case of 
Dr. Jekyll and Mr. Hyde. Because the body, the house, and the city are all composed of 
oppositions that become blurred in the novel, it is difficult to construct a hierarchical 
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relationship separating lower from higher. Without those distinctions. it is difficult to 
locate a clear evolutionary progression or know what such a progression would look like. 
21. "The Birthday of the Infanta" was published in the short story collectionA House 
of Pomegranates in 1891. The Picture of Dorian Gray was first published in the July 
1890 issue of Lippincott's Magazine and revised for book publication in 1891. 
22. "The Soul of Man under Socialism" was published in the March 1891 issue of the 
Fortnightly Review. 
23. Boundary crossings between the living and dead are consistently associated with 
Gothic monsters. Frankenstein's monster and mummies such as Queen Tera in Bram 
Stoker's The Jewel of Seven Stars (1903) are animated corpses, vampires such as Carmilla 
and Dracula exist in a state of undeath, and Hyde is described as inorganic. This 
boundary crossing can be associated with the intrusion of the past into the present: what is 
dead and should have remained underground has returned to life. It has anthropological 
implications because Victorian anthropology was a way of managing the anxieties of a 
biological and cultural past that had returned to inform us that we were connected to the 
animal and savage. With the exception of Frankenstein's monster, which I have pointed 
to as an important precursor earlier in the century, the living dead invade the Gothic 
around the time that important archaeological discoveries were challenging ideas of the 
human. 
24. Although the Infanta is not a boundary-crossing monster like Carmilla or Hyde, 
she is presented as figuratively monstrous. At the end of the story, she asks why the 
Dwarf is not dancing. Told that his heart is broken, she "frowned, and her dainty rose-
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leaf lips curled in pretty disdain. 'For the future let those who come to play with me have 
no hearts,' she cried, and she ran out into the garden" (247). The Infanta's "rose-leaf'' lips 
associate her with the flowers in the hierarchical garden, and at the end of the story she 
runs out to join them. Her demand for playfellows who have no hearts implies that her 
future companions will be as heartless and monstrous as she is. The Dwarf is presented 
as more human, and humane. 
25. This implicit criticism becomes more obvious if we consider the connection 
between "The Birthday of the Infanta" and Poe's "Hop-Frog." In Poe's story, the dwarf 
Hop-Frog, who is described as a "monkey," comes from "some barbarous region" that "no 
person ever heard of." He has been "forcibly carried off'' from his home by one of the 
king's "ever-victorious generals" (318). Hop-Frog is a colonial subject described as both 
animal and savage. His reaction to the alcohol that the king forces on him can be read as 
a commentary on the destruction that alcohol wreaked on native populations during the 
colonial era, a commentary that Wells also makes in The Island of Doctor Moreau. Hop-
Frog takes revenge on the king and his counselors, making them dress as "ourang-
outangs" (322), suspending them from the ceiling, and burning them to death. Like 
Wilde, Poe reveals the ways in which the colonial subject is treated, and turned into a 
monster, by society. However, Poe presents a justification for the colonial subject's 
violent revenge. Wilde makes a more subtle point: that the designation of monstrosity 
can be internalized. Such internalization disables the colonial subject from fighting 
oppression and taking the sort of revenge that Poe describes. 
26. A number of scholars have argued that The Picture of Dorian Gray should be read 
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as a novel in the Gothic tradition. In "Dorian Gray and the Gothic Novel," Lewis Poteet 
argues that although the novel has often been linked to French texts such as Joris-Karl 
Huysman'sA Rebours, "Behind the scheme ofthe book lies a native, English Romantic 
literary tradition, that of the Gothic novel" as developed by William Godwin, Ann 
Radcliffe, Charles Maturin, and Mary Shelley. Poteet particularly emphasizes the 
connections between Wilde's novel and Charles Maturin's Me/moth the Wanderer (1820), 
which provides "many of the larger patterns with which Wilde shapes his novel" (240). 
Alison Milbank's "Sacrificial Exchange and the Gothic Double in Me/moth the Wanderer 
and The Picture of Dorian Gray" and Richard Haslam's "'Melmoth' (OW): Gothic Modes 
in The Picture of Dorian Gray" also discuss the influence of Maturin's novel on Wilde. 
In "'Culture and Corruption': Paterian Self-Development versus Gothic Degeneration in 
Oscar Wilde's The Picture of Dorian Gray," Nils Clausson focuses on the novel's 
connections with late nineteenth-century Gothic texts such as Strange Case of Dr. Jekyll 
and Mr. Hyde and "The Great God Pan"; in "Oscar Wilde's Aesthetic Gothic: Walter 
Pater, Dark Enlightenment, and The Picture of Dorian Gray," John Paul Riquelme places 
the novel in the context of late nineteenth-century Gothic fiction, arguing that its motifs 
and concerns anticipate those of Dracula. The Picture of Dorian Gray can be read in 
both of these ways: as looking back to an earlier Gothic tradition and as part of a late 
nineteenth-century Gothic literary revival particularly concerned with the issues and 
controversies of its time. 
27. In "Digging for Darwin: Bitter Wisdom in The Picture of Dorian Gray and 'The 
Critic as Artist,"' Mary King persuasively argues that The Picture of Dorian Gray can be 
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read in part as a critique of Darwinian evolutionary theory, particularly its Social 
Darwinist manifestations. She describes the ways in which evolutionary theory was used 
to justify a stereotypical view of the Irish that placed them lower on the ladder of 
biological and cultural evolution. As King states, "Herbert Spencer, British high priest of 
Darwinism and coiner of the phrase 'survival of the fittest,' still so often misattributed to 
Darwin, liked to cite Ireland as an example of degeneracy" and "repeatedly referred to the 
Irish famine as evidence that inferior peoples who multiply beyond their means take the 
high road to extinction" (317). In the late nineteenth century, the Irish were often 
regarded as evolutionary throwbacks: "Soon, everybody was talking gorillas, every 
Irishman in a Punch cartoon was a 'Mr G. O'Rilla' or a 'Mr O'Rangoutang."' King points 
out that Wilde himself "was lampooned in Harper's Weekly as 'The Aesthetic Monkey,' 
and as Mr Wilde of Borneo' in The Washington Post" (321). King does not discuss 
Victorian anthropology or the role of the anthropological paradigm in enabling such 
caricatures, but her analysis makes clear why Wilde would have challenged that 
paradigm. As King points out, such caricatures did not differentiate between the Anglo-
Irish "and the aboriginal native stock" (321). Wilde himselfwas one ofthe Irishmen 
placed on the lower rungs of the evolutionary ladder. It is no wonder that he challenged a 
system in which he was both culturally and personally implicated in a negative way. 
28. The issue of whether the portrait is living or dead is brought up as soon as Dorian 
utters his wish that it should change while he remains the same. Because Dorian seems 
dissatisfied with it, Basil threatens to destroy it. Dorian protests: 
With a stifled sob the lad leaped from the couch, and, rushing over to 
Hallward, tore the knife out of his hand, and flung it to the end of the 
studio. "Don't, Basil, don't!" he cried. "It would be murder!" 
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"I am glad you appreciate my work at last, Dorian," said the 
painter, coldly, when he had recovered from his surprise. "I never thought 
you would." 
"Appreciate it? I am in love with it, Basil. It is part of myself. I 
feel that." 
"Well, as soon as you are dry, you shall be varnished, and framed, 
and sent home. Then you can do what you like with yourself." ( 191) 
Dorian's use of the term "murder" implies that the portrait has already taken on a life of 
its own. In this passage, we also see a boundary-crossing between Dorian and the 
portrait. Later, when Lord Henry, Basil, and Dorian are drinking tea, Basil responds to 
one of Lord Henry's epigrams by telling him, "You really must not say things like that 
before Dorian, Harry." Lord Henry responds, "Before which Dorian? The one who is 
pouring out tea for us, or the one in the picture?" Basil's response, "Before either" (192), 
implies the extent to which the two Dorians have become interchangeable. Like Jekyll 
and Hyde, Dorian and his portrait are one. 
29. When we first enter Basil's studio, we are introduced to Lord Henry lying on a 
"divan of Persian saddlebags" (168), and tea is brought on a "small Japanese table," 
although it is poured from a thoroughly English "fluted Georgian urn" (192). We are told 
that Basil possesses figurines representing classical antiquity: Dorian refers to his "ivory 
Hermes" and "silver Faun" (190). In Lord Henry's house we find "silk long-fringed 
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Persian rugs" and "large blue china jars" containing parrot tulips as well as a "Louis 
Quatorze" clock (208). Dorian's house contains "curious Renaissance tapestries" (245) as 
well as the screen "of gilt Spanish leather" (249) behind which he initially hides the 
portrait. When Basil Hallward comes to visit, he offers Basil a drink from a "Dutch silver 
spirit-case" on "a little marqueterie table" (292) and leads Basil to see his portrait using a 
lamp "of Moorish workmanship" (301). After Basil's murder, Dorian bums Basil's coat 
and bag, then lights "Algerian pastilles in a pierced copper brazier" to scent the air. He 
looks for forgetfulness in a green paste that is kept in "a small Chinese box of black and 
gold-dust laquer" (322). Throughout the novel, there are references to objects from 
foreign parts but also from the European past, the English Georgian age or the reign of 
Louis XIV. 
30. The term "reverse colonization" was coined by Arata in Fictions of Loss in the 
Victorian Fin de Siecle to describe texts such as Dracula and H. Rider Haggard's She 
(1887), in which a savage foreigner plans or attempts to invade England. According to 
Arata, "In such narratives what has been represented as the 'civilized' world is on the 
point of being overrun by 'primitive' forces." Such forces can come "from outside the 
civilized world" or "they can inhere in civilization itself," but "in each case a fearful 
reversal occurs: the colonizer finds himself in the position of the colonized." For Arata, 
"fantasies of reverse colonization are products of the geopolitical fears of a troubled 
imperial society," but also "responses to cultural guilt": the invading other is a mirror 
image of British colonialism "in monstrous forms" (108). Arata states that narratives of 
reverse colonization are often powerful social critique, particularly of the colonial 
enterprise, and gives as an example Wells' The War of the Worlds (1898), discussed in 
Chapter 3 of this study. 
31. In addition to its emphasis on the foreign and the past, The Picture of Dorian 
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Gray frequently emphasizes scientific inquiry and experimentation. Science is mentioned 
casually throughout the text, as though forming the mental furniture of the characters, just 
as foreign and ancient objects form their physical furniture. Basil, reluctant to reveal his 
feelings for Dorian, says, "My heart shall never be put under their microscope" ( 177). 
Lord Henry tells Dorian that "All influence is immoral- immoral from the scientific 
point of view" (183), and he treats Dorian as the subject of an experiment, intending to 
conduct a "scientific analysis ofthe passions" through the "experimental method" (219) 
by using his influence on Dorian. In the novel, Lord Henry is our mad scientist, like Dr. 
Jekyll in Strange Case of Dr. Jekyll and Mr. Hyde, Dr. Moreau in The Island of Doctor 
Moreau, or Dr. Raymond in "The Great God Pan." We are told that "He had been always 
enthralled by the methods of natural science, but the ordinary subject-matter ofthat 
science had seemed to him trivial and of no import. And so he had begun by vivisecting 
himself, as he had ended by vivisecting others. Human life - that appeared to him the one 
thing worth investigating" (218). Lord Henry is engaged in the scientific study of human 
beings. Like Dr. Moreau or Dr. Raymond, he is a vivisector, performing experiments on 
living beings to see how they will respond, although rather than the scalpel, he uses the 
eptgram. 
32. Wilde uses the word "den" three times to describe places where Dorian has 
ventured, as though to bring the reader's attention to it. The word itself has multiple 
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meanings. It can mean "The lair or habitation of a wild beast," "A place hollowed out of 
the ground, a cavern," or "A place of retreat or abode (likened to the lair of a beast); a 
secret lurking-place of thieves or the like" (OED). One who lives in a den could be a 
beast, a cave-man, or a criminal. These three definitions fit well with the various 
identities that Dorian assumes as the novel progresses. The term can also mean "A small 
confined room or abode; esp. one unfit for human habitation" (OED). In venturing into 
various sorts of dens, Dorian behaves as something less than human, while also retaining 
his identity as a civilized gentleman. He is a boundary-crosser, like Hyde. 
33. Wilde does not agree with Lombroso's theory of the born criminal. In "The Soul 
of Man under Socialism," he writes: 
As one reads history, not in the expurgated editions written for schoolboys 
and passmen, but in the original authorities of each time, one is absolutely 
sickened, not by the crimes that the wicked have committed, but by the 
punishments that the good have inflicted; and a community is infinitely 
more brutalized by the habitual employment of punishment than it is by 
the occasional occurrence of crime. [ ... ] For what are called criminals 
nowadays are not criminals at all. Starvation, and not sin, is the parent of 
modem crime. That indeed is the reason why our criminals are, as a class, 
so absolutely uninteresting from any psychological point of view. They 
are not marvellous Macbeths and terrible Vautrins. They are merely what 
ordinary respectable, commonplace people would be if they had not got 
enough to eat. (244-5) 
Wilde tells us that punishments are more brutal than criminals, and that poverty and 
hunger can make any man tum to crime. 
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34. Wilde treats this subject in a humorous way in "Pen, PenciL and Poison'' ( l889), 
an essay on the artist, writer, and poisoner Thomas Griffiths Wainewright. After 
detailing Wainewright's artistic and literary accomplishments, Wilde reminds us, 
"However, we must not forget that the cultivated young man who penned these lines. and 
who was so susceptible to Wordsworthian influences, was also, as I said at the beginning 
of this memoir, one of the most subtle and secret poisoners of this or any age" (115). It is 
in fact Wainewright's criminality that increases his complexity and makes him worth 
writing about; as Wilde admits, "ifwe set aside his achievements in the sphere of poison, 
what he has actually left to us hardly justified his reputation" ( 1 08). In "'A Malady of 
Dreaming': Aesthetics and Criminality in The Picture of Dorian Gray," Paul Sheehan 
discusses the connection Wilde makes between the criminal and artist: since both art and 
criminality are "anti-normative," the artist is also in a certain sense a criminal who 
disrupts social norms as he or she creates (336). 
35. That character deliberately imitates actions from the past that would, in 
contemporary society, be seen as corrupt or degenerate: 
In the seventh chapter he tells how, crowned with laurel, lest lightning 
might strike him, he had sat, as Tiberius, in a garden at Capri, reading the 
shameful books of Elephantis, while dwarfs and peacocks strutted round 
him and the flute-player mocked the swing ofthe censer; and, as Caligula, 
had caroused with green-shirted jockeys in their stables, and supped in an 
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ivory manger with ajewel-fronteleted horse; and, as Domitian, had 
wandered through a corridor lined with marble mirrors, looking around 
with haggard eyes for the reflection of the dagger that was to end his days, 
and sick with that ennui, that terrible taedium vitae, that comes on those to 
whom life denies nothing; and had peered through a clear emerald at the 
red shambles of the Circus, and then, in a litter of pearl and purple drawn 
by silver-shod mules, been carried through the Street of Pomegranates to a 
House of Gold, and heard men cry on Nero Caesar as he passed by; and, as 
Elagabalus, had painted his face with colours, and plied the distaff among 
the women, and brought the Moon from Carthage, and given her in mystic 
marriage to the Sun. (289) 
This passage has an anthropological character. It concerns customs and beliefs that have 
been superceded in the upward progress toward civilization and rationality. Whatever it 
means to bring the Moon from Carthage and give her in mystic marriage to the sun, it is a 
custom that is no longer observed. To observe it in modem society is to become archaic, 
a deliberate atavism. It is to step out of time and off the ladder of sociocultural evolution. 
36. In "The Soul of Man Under Socialism," Wilde writes about the decorative arts, 
The public clung with really pathetic tenacity to what I believe were the 
direct traditions of the Great Exhibition of international vulgarity, 
traditions that were so appalling that the houses in which people lived 
were only fit for blind people to live in. Beautiful things began to be 
made, beautiful colours came from the dyer's hand, beautiful patterns from 
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the artist's brain, and the use of beautiful things and their value and 
importance were set forth. The public were really very indignant. They 
lost their temper. They said silly things. No one minded. No one was one 
whit the worse. No one accepted the authority of public opinion. And now 
it is almost impossible to enter any modern house without seeing some 
recognition of good taste, some recognition of the value of lovely 
surroundings, some sign of appreciation of beauty. In fact, people's houses 
are, as a rule, quite charming nowadays. People have been to a very great 
extent civilized. (260) 
According to Wilde, civilization requires a rejection of the values embodied in the Great 
Exhibition and the acceptance of an alternative set of values based on aesthetic 
considerations - on a notion of the beautiful. 
37. Critics have disagreed about how to read the novel's Gothic elements, particularly 
its conclusion. In "Withered, Wrinkled, and Loathsome of Visage: Reading the Ethics of 
the Soul and the Late-Victorian Gothic in The Picture of Dorian Gray," Kenneth 
Womack argues that "Wilde employs the Victorian gothic as the express means through 
which he characterizes the corrosion and ultimate demise of Dorian's soul" (179). For 
Womack, "the Victorian gothic clearly operates as an ethical construct in Wilde's novel," 
showing "what transpires when human beings make ineffectual choices and sacrifice their 
own senses of moral beauty by elevating the aesthetic pleasures of the body over the 
spiritual needs of the soul" (179-80). Haslam argues that Wilde "wished to use the gothic 
mode in Dorian decoratively" to produce a particular aesthetic effect: "one way to make a 
284 
sensation was to make it a sensational novel, a work that would make its readers shudder 
as often as its characters did. [ ... ] It was the shudder at the end of the novel that 
counted for Wilde" (308-9). For Haslam, the novel's "gothic (but still moralizing) 
conclusion remains in tension with the attempts to aestheticise and make decorative the 
gothic mode" (31 0). Making a moral statement about Dorian's choices seems an overly 
simplistic aim for a writer as complex and sophisticated as Wilde; aestheticizing the 
Gothic may have been one of his aims and is certainly an effect of the novel. However, 
Wilde also uses the Gothic elements of the novel to challenge contemporary social 
structures and perceptions. By placing the late nineteenth-century Gothic in historical 
context, we can understand how it responded to the anthropological paradigm that 
underlay those structures and perceptions, particularly as they were influenced by Social 
Darwinism toward the end of the century. Wilde uses the Gothic mode to create a 
powerful and pointed, if often humorous, critique of contemporary society and its 
assumptions about class, culture, and civilization. 
38. A continual undercurrent in The Picture of Dorian Gray is the mockery of 
contemporary society, specifically because of its class inequalities. We are told of Lord 
Formor, Lord Henry's uncle, that "He had two large town houses, but preferred to live in 
chambers as it was less trouble, and took most of his meals at his club. He paid some 
attention to the management of his collieries in the Midland counties, excusing himself 
for this taint of industry on the ground that the one advantage of having coal was that it 
enabled a gentleman to afford the decency ofburning wood on his own hearth" (194). In 
this description of Lord Formor, Wilde points to the issue ofthe men who work those 
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collieries, and who cannot afford to bum wood on their own hearths. Later, the Duchess 
ofHarley is described as "a lady of admirable good-nature and good temper, much liked 
by every one who knew her, and of those ample architectural proportions that in women 
who are not Duchesses are described by contemporary historians as stoutness" (200). 
Here again, Wilde points to one aristocratic figure in a way that makes us aware of all the 
figures in the background, all the charwomen and women who work in shops whose 
ample architectural proportions are indeed described as stoutness. Although The Picture 
of Dorian Gray focuses its attention on the upper class, it also makes us aware that the 
upper class is both in tension with and dependent on the classes below it. 
39. Wilde identifies Darwin himself as one of these individualists: 
Now and then, in the course of the century, a great man of science, like 
Darwin; a great poet, like Keats; a fine critical spirit, like M. Renan; a 
supreme artist, like Flaubert, has been able to isolate himself, to keep 
himself out of reach of the clamorous claims of others, to stand, "under the 
shelter of the wall," as Plato puts it, and so to realize the perfection of what 
was in him, to his own incomparable gain, and to the incomparable and 
lasting gain of the whole world. These, however, are exceptions. (231) 
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Chapter 3: Imperial Gothic in H.G. Wells' The Island of Dr. Moreau 
In the first chapter of this study, I described the development of an 
anthropological paradigm in the 1860s and 70s that was based on sociocultural 
evolutionism: the idea that we could apply Darwinian evolutionary principles to culture 
as well as biology. The anthropological paradigm implied that there was a ladder of both 
biological and cultural evolution that human beings could ascend. At the top of that 
ladder was the civilized European, particularly the Englishman. Below him were 
members of other nations and tribes, in descending order of civilization, and below them 
were animal species: the ladder descended from cultural to biological evolution, although 
even cultural evolution could have a biological component, since the capacity for cultural 
evolution could be biologically determined. Some races were considered biologically 
inferior and therefore incapable of ascending the ladder culturally. The anthropological 
paradigm had practical implications for the British colonial enterprise. Although it was 
premised on the psychic unity of man, which implied that all human beings shared 
fundamental psychological similarities, it also created a hierarchy among human nations 
and tribes, and implicitly among human races, by determining their evolutionary status 
based on their technological progress. The ladder of biological and cultural evolution 
relied on the oppositional categories of the human and animal, and civilized and savage: 
the savage, which was also closest to the animal, was placed lower on that ladder. 
Practically speaking, the lower rungs of that ladder were populated by colonial subjects. 
The technological inferiority of colonial subjects was made clear in the Great Exhibition: 
287 
objects from the colonies were exhibited primarily in the Raw Materials category. Later 
in the century, Darwinian evolutionary theory, as applied to human culture by 
anthropologists such as Sir John Lubbock, Edward Burnett Tylor, and John Ferguson 
McLennan, provided a scientific justification for the placement of colonial subjects on the 
lower rungs based on that technological inferiority. 
The hierarchical categorization of colonial subjects on the lower rungs of the 
evolutionary ladder provided a rationale for colonialism itself: such subjects needed to be 
civilized, provided with a way to ascend the ladder. However, to the extent that they 
could not be civilized or ascend that ladder, Darwinian evolutionism justified the 
inevitable consequence: extinction. Just as biological species were subject to natural 
selection, so too were human nations and tribes. Those that could not ascend the ladder 
would be selected out. This was the dark side of the anthropological paradigm and its 
optimistic progressionism: it justified colonial expansion and accepted the possibility that 
such expansion could result in genocide. In the second chapter of this study, I described 
how late nineteenth-century Gothic fiction, from approximately 1870 to 1900, challenged 
the anthropological paradigm by calling into question oppositional categories such as 
human and animal, civilized and savage; the ladder of biological and cultural evolution 
that was based on those categories; and the optimistic notion that humanity was inevitably 
progressing up that ladder. This Gothic critique of the anthropological paradigm became 
stronger and more pointed toward the end of the century, particularly in the 1890s. One 
of its strongest expressions was in Oscar Wilde's The Picture of Dorian Gray ( 1891 ), 
which contained an implicit condemnation of the colonial enterprise specifically because 
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it would lead to the extinction of savage tribes. Wilde's "The Birthday ofthe Infanta" 
(1891) also implicitly criticized the colonial enterprise, showing how the Dwarf, who is 
identified as a monster, is treated as a colonial subject and dies of that treatment. In this 
third chapter, I will examine another novel from the 1890s that criticizes the colonial 
enterprise: H. G. Wells' The Island of Doctor Moreau (1896). Wells's novel offers a 
powerful critique of the practical implications of the anthropological paradigm for British 
colonialism. It does so by implicitly connecting the fantastical narrative of Dr. Moreau's 
island to an actual colonial encounter: the British extermination of the Tasmanians. 
Wells does not mention the Tasmanians explicitly in The Island of Doctor 
Moreau, but from his other writings it is evident that he was aware of their history. The 
similarities between that history and Moreau's creation and treatment of the Beast Men 
suggests that it provided Wells, consciously or unconsciously, with a way of thinking 
about the colonial enterprise, particularly its mission to civilize aboriginal peoples. It also 
provided powerful incentive to challenge that enterprise. Wells does mention the 
Tasmanians in The War of the Worlds ( 1898), published two years after The Island of 
Doctor Moreau. In that novel, earth is invaded by Martians who devastate the 
countryside around London and come close to destroying London itself. Well's narrator 
calls London the "Mother of Cities" (154), and it is presented as the center ofhuman 
civilization; the Martian invasion threatens civilization and all of humankind. However, 
the narrator begins his account of the invasion not by condemning it, but by offering a 
justification for it. In a Darwinian universe, the Martians must engage in a struggle for 
their own existence. Their invasion of earth is a part of that struggle. To them, we are 
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"inferior animals," as we might regard "monkeys or lemurs" (4). Would we not, in the 
struggle for our own existence, act as they do? As the narrator points out, mankind has in 
fact acted similarly: 
And before we judge of them too harshly we must remember what ruthless 
and utter destruction our own species has wrought not only upon animals, 
such as the vanished bison and the dodo, but upon its inferior races. The 
Tasmanians, in spite of their human likeness, were entirely swept out of 
existence in a war of extermination waged by European immigrants, in the 
space of fifty years. Are we such apostles of mercy as to complain if the 
Martians warred in the same spirit? (5) 
The War of the Worlds presents us with an allegory of the colonial encounter: Martians 
are to human beings as Europeans are to colonized peoples, particularly the Tasmanians. 
Although the narrator seems to justify the Martian colonial enterprise, his statement 
actually calls into question European colonialism: if we do not want to be invaded by 
Mars, how can we justify invading other peoples, particularly when that invasion results 
in extinction? 
Extinction was an important issue for Wells during the years that he was writing 
The Island of Doctor Moreau and The War ofthe Worlds. In his essay "On Extinction" 
(1893), Wells describes a natural world in which species are continually becoming 
extinct. He focuses particularly on the two species he will later mention in The War of 
the Worlds, the dodo and the bison, which become exemplary species to demonstrate the 
swiftness and inexorability of natural selection. He writes: 
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It is not only the dodo that has gone; for dozens of genera and hundreds of 
species, this century has witnessed the writing on the wall. In the fate of 
the bison extinction has been exceptionally swift and striking. In the 
"forties" so vast were their multitudes that sometimes, "as far as the eye 
could reach," the plains would be covered by a galloping herd. Thousands 
of hunters, tribes of Indians, lived upon them. And now! It is improbable 
that one specimen in an altogether wild state survives. (170-171) 
Although extinction is a natural process, in this passage Wells begins to focus on a 
different sort of extinction, caused not by natural processes but by human expansion and 
competition: the bison is close to extinction because of human hunting. The final 
paragraph of Wells' essay begins, "These are the days of man's triumph" (171). The 
extinction Wells most laments is a result of human activity, and it includes more than 
animal species. For Wells, "the grand bison is the statuesque type and example of the 
doomed races" (171), which include the "races" of man. He asks about the bison, "Can 
any of these fated creatures count? Does any suspicion of their dwindling numbers dawn 
upon them? Do they, like the Red Indian, perceive the end to which they are coming?" 
(171). It is not only the bison that are subject to natural selection. So, too, are the 
Indians, and presumably the other human races. 
Well's lament for the "doomed races" of man is not unusual in the context of 
nineteenth- century anthropology. Other writers also lamented the extinction of human 
races. However, Wells challenges the nineteenth-century assumption, based on 
Darwinian evolutionism, that although primitive races were doomed, the European races 
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that supplanted them did so because they were evolutionarily more fit; they would not 
succumb to the same sort of selective pressure. 1 His assertion that "These are the days of 
men's triumph" turns out to be deeply ironic; he continues, "The awful solitude of such a 
position is almost beyond the imagination. The earth is warm with men. We think always 
with reference to men. The future is full of men to our preconceptions, whatever it may 
be in scientific truth" (171). Wells' scientific truth is that humanity itself is just one more 
species subject to the forces of natural selection. Wells ends his essay by imagining "the 
earth desert through a pestilence, and two men, and then one man, looking extinction in 
the face" (172). He envisions the extinction of the human species itself, which has been 
outcompeted in the same way the Martians will be in The War of the Worlds: by those 
winners in the evolutionary war, microscopic forms of life. In "On Extinction," the bison 
functions as Wells' exemplary species, a type of the "doomed races." In The War of the 
Worlds, Wells gives us instead an exemplary race, the Tasmanians, who function as the 
type of the doomed human races. The Tasmanians symbolize the possibility of human 
extinction itself. 
In The Island of Doctor Moreau, both as it was eventually published and in the 
earliest manuscript version available to us, there are significant parallels between the 
Tasmanians as they were theorized by late nineteenth-century anthropologists and 
Moreau's Beast Men, as well as the history of the Tasmanians and the events of the novel 
as recounted to us by Charles Prendick. Like Robert Louis Stevenson's Strange Case of 
Dr. Jekyll and Mr. Hyde (1886), Wells's novel calls into question the sorts ofhierarchical 
oppositions on which the anthropological paradigm was based by showing us that those 
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oppositions are unstable: the categories themselves do not hold. It becomes difficult to 
distinguish between the human and animal, the civilized and savage. On Moreau's island, 
those categories are so unstable that one category can tum into its opposite: a human 
being can become a beast. If the categories do not hold, we cannot use them to construct 
the hierarchical ladder of biological and cultural evolution that was central to the 
anthropological paradigm and that allowed the categorization of colonial subjects such as 
the Tasmanians as evolutionarily lower than Englishmen. Wells questions that sort of 
hierarchical thinking in part because it offered a supposedly scientific justification for 
genocide: since cultures on the lower rungs of the evolutionary ladder would inevitably be 
selected out in the process of evolution, their extermination was both natural and 
inevitable. It was considered an unfortunate but necessary consequence of human 
progress. Wells challenges that assumption and the anthropological paradigm on which it 
is based. In War of the Worlds and "The Empire of the Ants" (1905), Wells also 
challenges the optimistic progressionism of the anthropological paradigm by showing that 
evolution may lead to the destruction of the human. As we ascend the ladder of 
biological and cultural evolution, we may become like the Martians in War of the Worlds. 
Alternatively, as in "The Empire of the Ants," we ourselves may fall to the forces of 
natural selection. Rather than elevating us to mastery over nature, the forces of evolution 
may render us as extinct as the dodo- or the Tasmanians.2 
I. The Type of the Doomed Human Races: Theorizing the Tasmanians 
The Tasmanians were an important subject for anthropological speculation in the 
latter half of the nineteenth century, although they were no longer available for scientific 
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study. Tasmania was discovered by Europeans in 1642. Abel Jansen Tasman, the captain 
of the Dutch vessel Zeehaarn, named it Van Diemen's Land after the Governor of the 
Dutch East Indies, Anthony Van Diemen. The first encounter between Tasmanians and 
Europeans occurred in 1772, when two French vessels under the command of Captain 
Marion du Fresne landed on the island. Although the aborigines were initially friendly to 
the Frenchmen, the visit ended when the aborigines attacked them by throwing stones, 
and the French fired on them with their muskets, killing at least one.3 This encounter 
foreshadowed what would become the relationship between Europeans and aborigines on 
Tasmania: one of violent retaliation. The first Englishman to land on Tasmania was 
Captain Cook, in 1777. In The Living Races of Mankind (1902), H.N. Hutchinson 
summarizes Cook's description of the Tasmanians and quotes from the account of his 
voyage: 
The eyes were small but bright, and sunk beneath heavy, prominent brows. 
The nostrils were large and open; the nose was short and prominent, the 
upper part being deeply sunk under the projecting ridge connecting the 
eyebrows, and the lower part very wide. The brain-capacity was small 
compared with the general dimensions of the skull and face; the projection 
of the lower jaws was very marked. The people lived "like beasts of the 
forest, in roving parties, without arts of any kind, sleeping in summer like 
dogs, under the hollow sides of trees, or in wattled huts made with the 
lower branches of evergreen shrubs, stuck in the ground at small distances 
from each other, and meeting together at the top." (68) 
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This description provides the most important characteristics that would be noted by 
European observers and the intellectual framework in which those characteristics would 
be analyzed. For most Europeans who landed on Tasmania, the aborigines were savages, 
living "like beasts of the forest," with physical characteristics, such as bright eyes, 
prominent brows, and projecting jaws, that would mark them as survivals from an earlier 
human history, closer in at least some respects to animals than to modem man.4 
In 1804, the British took possession of Van Diemen's Land and renamed it 
Tasmania. It was initially used as a penal colony, although settlers later spread across the 
island. One persistent problem for both the settlers and the aborigines was the presence 
of escaped convicts, who became bushrangers or sealers. They treated the aborigines 
cruelly, shooting the men, and kidnaping the women and children into lives of virtual 
slavery. The aborigines retaliated against the white settlers, and the colonial government 
retaliated against the aborigines by sending soldiers to attack them and giving the settlers 
permission to use force against them, at one point instituting a bounty for captured 
aborigines. These events led, in 1828, to the imposition of martial law and the beginning 
of the Black War. The most famous event of that war was the operation of the "Line" in 
1830. In The Last ofthe Tasmanians (1870), James Bonwick describes the Line as "a 
cordon" whose purpose was "to drive the Aborigines into a comer ofTasmania" (131). It 
consisted of military personnel as well as settlers recruited from across the island. 
According to Hutchinson: 
The intention was to surround all the natives by a military cordon reaching 
right across the island, gradually to close in upon them, and finally to drive 
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them into Tasman's Peninsula on the east, and keep them there by means 
of a strong guard. But the blacks were too cunning to be caught in a trap 
like that, and, knowing the ground much better than their pursuers, easily 
eluded their vigilance, although nearly the whole of the white population, 
civil and military, were employed in the chase. (69) 
The result was the capture of a single Tasmanian. Despite the failure ofthe Line, by the 
end of the Black War, "the native population, robbed of their hunting-grounds, and 
acquiring diseases by contact with the whites, were reduced to little more than 300 in 
number" (Hutchinson 69). 
Augustus Robinson, a builder, volunteered to convince the remaining Tasmanian 
aborigines to surrender, with the intention of placing them on a nearby island and 
teaching them the rudiments of European civilization. With the support of the 
government, he gathered around him an initial group of aborigines, learned what he could 
of their language, and went into the bush to convince the remaining aborigines to agree to 
resettlement. By the end of three years, weary of battle and the constant diminution of 
their numbers, all of the aborigines left on Tasmania had agreed to be resettled. They 
were sent to Flinders Island, an inhospitable island offthe coast of Tasmania. There they 
were taught to wear European clothes, participate in a rudimentary capitalist market, and 
attend Christian church services. Robinson claimed that the experiment was a success -
or would have been if the aborigines had not kept dying off, most likely as a result of 
disease. By 1847, there were only forty-four aborigines left. Because of his supposed 
success with the aborigines, Robinson was transferred to a more prominent post in 
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Australia. The rest of the aborigines were relocated to Oyster Cove, near the city of 
Hobart, on the Tasmanian mainland. The last surviving full-blood Tasmanian aborigine, 
Truganini, who had been Robinson's guide and who had saved his life on his journey 
through the Tasmanian bush, died in 1877. It is not certain how many aborigines 
inhabited Tasmania before the Europeans arrived: estimates range between 6,000 and 
20,000. Perhaps the most suggestive statement comes from the account of Captain 
Fumeaux of the French ship Resolution, which sailed close to the shores of Tasmania in 
1773. Although Fumeaux did not see the inhabitants themselves, he wrote that the 
country "appeared to be thickly inhabited, as there was a continual fire along the shore as 
we sailed" (qtd. in De Paolo 68). In a hundred years, all of the aboriginal inhabitants of 
Tasmanian had been wiped out- at least by European standards, which defined only full-
blood aborigines as truly Tasmanian.5 
Although we cannot definitively establish what Wells knew about the Tasmanians 
during the time he was writing The Island of Doctor Moreau, information on their history 
was readily available in the kinds of sources that Wells would have been likely to consult, 
and with which he was likely to be familiar, most importantly in H. Ling Roth's The 
Aborigines ofTasmania (1890). Like many works oflate nineteenth-century 
anthropology, Roth's book contains information gathered from a variety of sources, 
including accounts written by sailors, missionaries, and members of the colonial 
administration who had encountered Tasmanians, as well as those who had examined 
their remains. Roth quotes extensively from those sources and bases his own 
interpretations on them, with little attempt to determine their accuracy. The book begins 
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with a preface by Tylor himself and concludes with an osteological analysis by J.G. 
Garson, M.D. that emphasizes what was, by 1890, the central fact about the Tasmanians: 
they were gone. The extensive bibliography included in The Aborigines ofTasmania 
indicates the amount of information available on the Tasmanians at that time. The most 
important sources for Roth, and for anyone studying the Tasmanians, were three studies 
of Tasmanian history and culture by James Bonwick: Daily Life and Origin of the 
Tasmanians (1870), The Last of the Tasmanians; or, The Black War of Van Diemen's 
Land (1870), and The Lost Tasmanian Race (1884). At the time ofthe Black War and the 
resettlement of the Tasmanians on Flinders Island, Bonwick was a schoolmaster in 
Victoria, on the Australian mainland (Ryan 21 0). His account of the events on Flinders 
Island is based not only on an examination of official documents, but also on discussions 
with some of the most important participants, including several of the aborigines who 
were resettled on Flinders Island and later moved to Oyster Cove. He provides the 
clearest and most detailed account of the resettlement of the Tasmanians and of the 
civilizing process initiated by Robinson. Bonwick's books were essential resources for 
Roth, who quotes extensively from them throughout The Aborigines o.fTasmania. Wells 
may have been familiar with some of the books, such as Bonwick's, included in Roth's 
bibliography; he was certainly familiar with The Aborigines ofTasmania itself, at least by 
the time he wrote The Outline of History (1920). In a footnote to The Outline of History, 
he states, "What is known of the Tasmanian Old Stone men is to be found in Roth and 
Butler's Aborigines of Tasmania" (1.85). 
Wells may also have been familiar with Bonwick from another source: Darwin's 
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The Descent of Man, which provides a short history of the Tasmanians based on 
Bonwick's The Last of the Tasmanians and Daily Life of the Tasmanians. Darwin writes, 
"When Tasmania was first colonised the natives were roughly estimated by some at 7000 
and by others at 20,000. Their numbers were soon greatly reduced, chiefly by fighting 
with the English and with each other. After the famous hunt by all the colonists, when 
the remaining natives delivered themselves up to the government, they consisted of only 
120 individuals, who were in 1832 transported to Flinders Island" (543-544). Darwin 
details the rapid decline in population that took place on Flinders Island and the final 
removal of the Tasmanians to Oyster Cove. For Darwin, the decline of the Tasmanians 
serves as an example of what must necessarily happen when an advanced civilization 
meets one that is less civilized, including a supposed loss of fertility in the latter. He 
concludes, "At the time when only nine women were left at Oyster Cove, they told Mr. 
Bonwick, that only two had ever borne children: and these two had together produced 
only three children!" (544). 
The attempt to theorize the Tasmanians survived the Tasmanians themselves. 
They were important to late nineteenth-century anthropological thought because studying 
them directly could have helped to answer some of the most important anthropological 
questions of the time. How had the earliest human beings looked and behaved? Had they 
spread over the earth from a single homeland, or been formed in the various places where 
they appeared? And, more practically for the British colonial enterprise, what was the 
proper relationship between the various races of mankind- would the civilized races 
inevitably cause the extinction of more primitive ones, or was some accommodation 
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possible? Roth's The Aborigines ofTasmania indicates the extent to which the 
Tasmanians were considered important subjects for anthropological study at the end of 
the nineteenth century. The final chapter, "Osteology," begins, "It was only very shortly 
before the Tasmanians became extinct, that the importance of preserving their 
osteological remains seems to have been recognized, and means taken to secure what 
specimens were still available" (190). The chapter proceeds to list the places where 
Tasmanian skulls and skeletons were available for study at the time of publication, 
including the Museum ofthe Royal College of Surgeons of England, the Anthropological 
Institute of Great Britain and Ireland, the Musee d'Histoire Naturelle in Paris, the 
Museum ofthe University of Oxford, and Bonwick's private collection (190). In his 
preface, Tylor writes, "Looking at the vestiges of a people so representative of the rudest 
type of man, anthropologists must join with philanthropists in regretting their unhappy 
fate, which fills a dismal page of our colonial history. We are now beginning to see what 
scientific value there would have been in such a minute careful portraiture of their 
thoughts and customs as Mr. Howitt is drawing up of the Australian tribes just across 
Bass' Straits" (vii).6 The loss of the Tasmanians was considered to be a loss of an 
important subject of anthropological inquiry. 
The Tasmanians were so important to the central questions of late nineteenth-
century anthropology because they were assumed to be living representatives of 
Paleolithic man. According to Hutchinson, in a paper presented to the Anthropological 
Institute, Tylor demonstrated "that these people may be fairly taken as representing the 
primitive state ofthe European men ofthe older Stone Age (or Palaeolithic period)" (70). 
300 
Tylor repeats this argument in the preface to The Aborigines of Tasmanian, writing, "If 
there have remained anywhere up to modem times men whose condition has changed 
little since the early Stone Age, the Tasmanians seem to have been such a people. [ ... ] 
Many tribes in the late Stone Age have lasted on into modem times, but it appears that the 
aborigines ofTasmania, whose last survivors have but just died out, by the workmanship 
oftheir stone implements rather represented the condition of Palaeolithic Man" (v). In 
The Outline of History, Wells himself identified the Tasmanians in this way, calling the 
Tasmanians a "human race not very greatly advanced beyond this Lower Palaeolithic 
stage." They represent the lowest rung of human biological and cultural development on 
the evolutionary ladder: 
The Tasmanians were not racially Neanderthalers; their brain cases, their 
neck-bones, their jaws and teeth, show that; they had no Neanderthal 
affinities; they were of the same species as ourselves. There can be little 
doubt that throughout the hundreds of centuries during which the scattered 
little groups of Neanderthal men were all that represented men in Europe, 
real men, of our own species, in some other part of the world, were 
working their way along parallel lines from much the same stage as the 
Neanderthalers ended at, and which the Tasmanians preserved, to a higher 
level of power and achievement. The Tasmanians, living under 
unstimulating conditions, remote from any other human competition or 
example, lagged behind the rest of the human brotherhood. (1.84-5) 
In this description we can see assumptions based on the anthropological paradigm: the 
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Tasmanians were "real men" like us, part of the "human brotherhood." However, they 
remained on the lower rungs of the ladder of sociocultural evolution. They "lagged 
behind" the rest of humanity. Therefore they could function as living time machines, 
providing glimpses into the earliest days of humankind. The accounts of their culture did 
function that way: although the Tasmanians were no longer available for study, books 
such as Roth's were records of how the most primitive of "real men" might have lived. In 
the preface to the 1899 edition, Tyler writes, "That these rude savages remained within 
the present century representatives of an immensely ancient Palaeolithic period, has 
become an admitted fact" (vii). "Facts" such as these were fundamental to the nineteenth-
century anthropological enterprise because they enabled the comparative method on 
which that enterprise depended. The Tasmanians would have been perfect examples of 
survivals- if they had themselves survived. In their absence, anthropologists studied the 
accounts of writers such as Bonwick and the osteological remains available in European 
museums to create a picture of the probable life and customs of Paleolithic man. 
The importance of the Tasmanians to Victorian anthropology is indicated by the 
extent to which they were the subject of anthropological debate. One debate involved the 
monogenists and polygenists: were the Tasmanians related to other human races, or had 
they developed separately on Tasmania itself? If the Tasmanians were part of the "human 
brotherhood," as Wells asserted, they could function as evidence for the argument that all 
of humanity was one species. If they were autochthonous, they would support the 
argument that at least one human race formed a separate species from the rest of 
humankind. In Daily Life and Origin of the Tasmanians, Bonwick devotes a chapter 
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specifically to the debate between the polygenists and monogenists, and to the place of 
the Tasmanians in that debate. Bonwick admits that it may be difficult to see the 
Tasmanians as part of a human family that includes Europeans: "Physically, we have 
relations with them which excite common sympathies, and we seem to know them; but 
mentally and morally our position as Europeans is so different, and our means of studying 
them are so slight, that we are unable to comprehend our identity with them" (209). He 
states the polygenist position, which uses the Tasmanians as important exemplars: "Some 
argue for a specific creation for almost every nation, and for the Tasmanians in particular" 
(211). For example, the ethnologist Robert Latham asserts that "The Aborigines of Van 
Diemen's Land, commonly called Tasmanians, have a fair claim, when considered by 
themselves, to be looked upon as members of a separate species" (212). Bonwick 
disagrees with the polygenist hypothesis. He writes, "It is sufficient for my purpose that I 
have shown, and shall still further show, the connexion of the Tasmanians with other 
races, and thence, at least, the high probability that they are not the specific creation of a 
degraded and necessarily unprogressive type of humanity. Their positive ability to 
recognize God and obey His laws ought certainly to bring them within the bonds of 
brotherhood" (214).7 However, it is evident throughout his account that although the 
Tasmanians can become Christians and brothers, at some level they remain mysteriously 
other, scarcely comprehensible to Europeans. 
The continuing importance ofthis debate about the place of the Tasmanians in the 
human family is demonstrated by The Aborigines ofTasmania, in which Roth, writing 
twenty years later, also devoted a chapter to the origin of the Tasmanians. At the 
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beginning of that chapter Roth writes, "A great deal has been written about the origin of 
the Tasmanians, but we seem still to be a long way off from definitively settling the 
question of the origin of this lost race." Because there have been "many writers of 
eminence who have interested themselves in this subject," Roth offers a lengthy 
"recapitulation of their views" (216). These views reflect the move that most 
anthropologists had made by the 1890s into the monogenist camp. Roth states that T.H. 
Huxley, in "On the Geographical Distribution ofthe Chief Modifications of Mankind" 
(1870), traced the probable origin ofthe Tasmanians to neighboring islands (217). Roth 
concludes that the Tasmanians are the remains of an early race that spread to Tasmania, 
rather than developing there. Answering this question about the origin of the Tasmanians 
was necessary to answering the more fundamental questions that anthropology posed 
about human origin and development. If the Tasmanians were a separate species, 
anthropologists could not apply the comparative method or study their customs as 
representative of a common Paleolithic past. However, because scientists such as Huxley 
could link them to the human family, anthropologists such as Tylor could use the 
information compiled in books like The Aborigines of Tasmania to reconstruct the 
probable features of Paleolithic culture. The Tasmanians could teach Europeans about 
where they, too, had come from. It is evident from The Outline of History that Wells was 
a monogenist who believed in a single origin for humankind and a single human family: 
the Tasmanians are described as "real men," which suggests that they are part ofthe 
"human brotherhood." 
The Tasmanians were also important to the debate on the proper relationship 
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between Britain and its colonial subjects. As Paleolithic survivals, the Tasmanian 
aborigines stood as the type of primitive culture itself. Therefore, their extinction as a 
result of colonial activity had important implications for other primitive cultures. Was 
that extinction inevitable or not? Darwin seemed to think so. In The Descent of Man, he 
writes: 
When the civilized nations come into contact with barbarians the struggle 
is short, except where a deadly climate gives its aid to the native race. Of 
the causes which lead to the victory of civilized nations, some are plain 
and simple, others complex and obscure. We can see that the cultivation 
of the land will be fatal in many ways to savages, for they cannot, or will 
not, change their habits. New diseases and vices have in some cases 
proved highly destructive; and it appears that a new disease often causes 
much death, until those who are most susceptible to its destructive 
influence are gradually weeded out; and so it may be with the evil effects 
from spiritous liquors, as well as with the unconquerably strong taste for 
them shewn by so many savages. It further appears, mysterious as is the 
fact, that the first meeting of distinct and separate people generates 
disease. (543) 
Darwin implies that contact between civilized and primitive races almost inevitably leads 
to the destruction of the latter. He demonstrates this statement with an example: the rapid 
extinction of the Tasmanians. In The Descent of Man, the Tasmanians stand, as they 
stand for Wells in The War of the Worlds, as the type ofthe doomed races.8 Ifthose races 
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were inevitably doomed, not through any specific action of the colonial adminstration but 
by the inevitable operation of natural selection, then attempts to preserve them were 
futile. A Darwinian understanding of the interaction between civilized and primitive 
races imposed no particular duty on the colonizers to preserve the culture of the 
colonized, or even the colonial subjects themselves. They were simply the casualties of 
progress. 
Wells himself entered this debate in An Outline of History. In the chapter titled 
"The Races of Mankind," Wells states that "In one remote corner ofthe world, Tasmania, 
a little cut-off population of people remained in the early Palaeolithic stage until the 
discovery ofthat island by the Dutch in 1642. They are now, unhappily, extinct. The last 
Tasmanian died in 1877. They may have been cut off from the rest of mankind for 
15,000 or 20,000 or 25,000 years" (1.138). This paragraph is situated between sections 
discussing Palaeolithic and Neolithic man. As in his earlier description of the 
Tasmanians, in which he identifies them as examples of the Lower Paleolithic stage of 
cultural development (1.84), Wells identifies the Tasmanians as vestiges ofPaleolitic man 
who never achieved a higher level of civilization. He makes this point again in a chapter 
on human languages: "The now extinct Tasmanian language is but little known. What we 
do know of it is in support of what we have guessed about the comparative 
speechlessness of Palaeolithic man" (1.162). By locating their separation from the rest of 
humanity "15,000 or 20,000 or 25,000 years" in the past, Wells pushes the Tasmanians 
increasingly into the Paleolithic period. His earlier description is located at the end of a 
chapter titled "The Neanderthal Men, An Extinct Race," just before a chapter titled "The 
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Later Postglacial Palaeolithic Men, The First True Men." Although Wells asserts that 
"The Tasmanians were not racially Neanderthalers" (1.84), he introduces them in the 
chapter on Neanderthals, a chapter that focuses specifically on extinction. For Wells, the 
Tasmanians are both human and not quite human: they represent the boundary between 
what is pre-human and the "first true men." They also represent the possibility of 
extinction: the fact that pre-human species such as the Neanderthals and human races 
such as the Tasmanians have become extinct suggests the possibility that the human 
species itself could someday face extinction. 
The fate of the Tasmanians allows Wells to critique the process of European 
colonization, and more specifically the history of British colonial activity in Tasmania. In 
An Outline of History, Wells compares the Spanish conquest of the Americas to the acts 
of the British colonists: 
It is a misfortune for science that the first Europeans to reach American 
were these rather incurious Spaniards, without any scientific passion, 
thirsty for gold, and full of the blind bigotry of a recent religious war. They 
made few intelligent observations of the native methods and ideas of these 
primitive people. They slaughtered them, enslaved them, and baptized 
them; but they made small note of the customs and motives that changed 
and vanished under their assault. They were as destructive and reckless as 
the British in Tasmania, who shot the last Palaeolithic men at sight, and 
put out poisoned meat for them to find. (11.189) 
For Wells, the extinction of the Tasmanians is not an inevitable part of the advance of 
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human civilization. Instead, it is the result of deliberate human activity: shooting and 
poisoning. The equation between Spanish and British colonial activities in this passage is 
not unique to Wells. Oscar Wilde implied a connection between Spanish and British 
colonial activity in "The Birthday of the Infanta," and in The Last of the Tasmanians, 
Bon wick points out that "It has been usual to associate the history of Indians and 
Spaniards with that of Tasmanians and Englishmen" (370). This connection brings us 
back to Well's description, in "On Extinction," ofthe American Indians, who may also be 
among the "doomed races" (171), to be exterminated by the same human activity that 
dooms the bison to extinction. 
However, although the destruction ofboth the Tasmanians and the American 
Indians were lamented by contemporary anthropologists, the Tasmanian aborigine and 
American Indian were presented differently in popular culture, and theorized differently 
in anthropological accounts. As H.L. Malchow points out in Gothic Images of Race in 
Nineteenth-Century Britain, American Indians were romanticized; like the Australian 
Maori or the African Zulus, they were seen as noble savages except to the extent that they 
had been corrupted by European culture. In their natural state, they provided images of 
uncorrupted savagery, examples of the height that humanity could achieve outside of 
civilization. The Tasmanians were generally not theorized in the same way, at least not 
by English anthropologists. Instead, they marked the boundary between what was and 
was not human. They were representatives ofthe beginning of human history who had 
lived into the present day, belonging to the human family yet fundamentally different 
from and incomprehensible to Europeans. Wells' placement of the Tasmanians in a 
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chapter about the Neanderthals, despite their fully human status, indicates the extent to 
which they were boundary-crossers: they existed on the boundary where the human 
begins. Since Wells was interested in where civilization was going and what human 
beings were becoming, it is no wonder that he should have focused on the Tasmanians 
and turned them, at the beginning of The War of Worlds, into representatives of humanity 
itself. It is also no wonder that he should have incorporated their history into the story of 
the boundary-crossing Beast Men. 
II. A Tale of Two Islands: The Tasmanians and The Island of Doctor Moreau 
Although we cannot be certain whether Wells read Roth's book or any of the 
books listed in his bibliography before writing The Island of Doctor Moreau, information 
on the history of the Tasmanians was available in the sorts of sources with which Wells 
would have been familiar and was a part of the popular cultural discourse ofthe day. We 
know that Wells was knowledgeable about and interested in the Tasmanians by the time 
he wrote The War of the Words. It is unlikely that he would have been ignorant of their 
history two years earlier, when he wrote The Island of Doctor Moreau. 9 That history 
would have been particularly important to a writer like Wells, with his interest in 
contemporary scientific theories and what they could tell us about the human condition. 
The internal evidence of the text, as well as of the earliest available manuscript version, 
suggests that Wells' novel incorporates aspects of that history and of the contemporary 
theorization of the Tasmanians. It also provides a powerful critique of that theorization, 
which reflected the hierarchical oppositions and optimistic progressionism of the 
anthropological paradigm. It does so in the same way that Strange Case of Dr. Jekyll and 
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Mr. Hyde challenges hierarchical categorization: by showing that because oppositional 
categories do not hold, we cannot use them to construct a stable hierarchy. In The Island 
of Doctor Moreau, Wells continually calls into question the distinction between human 
and animal, civilized and savage in a context that clearly refers to the colonial 
implications of those categories. 
If we examine The Island of Doctor Moreau with an understanding of the history 
of the Tasmanians, we can see significant similarities between contemporary views of the 
Tasmanians and Moreau's Beast Men, as well as the Tasmanian's experience on Flinders 
Island and the humanizing process that the Beast Men undergo. Through these 
similarities, Wells critiques the British colonial enterprise and its hierarchical 
assumptions, which enabled the extermination of the Tasmanian aborigines. Edward 
Prendick tells us that, during his pursuit of the Leopard Man with Moreau, Montgomery, 
and the other Beast Men, "I saw, as we traversed the open, that the pursuit was now 
spreading from a column into a line" (92). He refers to this line again when the Leopard 
Man is trapped between its pursuers and the ocean: "We had pinned the wretched brute 
into a comer of the island. Moreau, whip in hand, marshalled us all into an irregular line, 
and we advanced now slowly, shouting to one another as we advanced, and tightening the 
cordon about our victim" (93). The line that chases and traps the Leopard Man resembles 
the line of settlers that attempted to chase and trap the last ofthe Tasmanians, which is 
also described by Bonwick as "a cordon." Both lines achieve the same result: the capture 
of a single victim. 
However, Wells calls into question the opposition on which the Tasmanian line 
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depended. That line could operate because there was a distinct difference between the 
European setters and the Tasmanian aborigines: neither of them could be mistaken for the 
other. In Wells' story, the categories blend. Prendick, Montgomery, and Moreau hunt 
with the Beast Men. Prendick himself remarks on the ambiguity of the event. He 
describes himself chasing the Leopard Man with the Hyena Swine "laughing savagely" by 
his side (93), as though he has become one of the beasts himself. When he finally traps 
the Leopard Man, he tells us, "It may seems a strange contradiction in me- I cannot 
explain the fact- but now, seeing the creature there in a perfectly animal attitude, with 
the light gleaming in its eyes, and its imperfectly human face distorted with terror, I 
realized again the fact of its humanity" (94). Feeling pity, Prendick chooses to shoot the 
Leopard Man rather than subject it to Moreau's experimentation. In this hunt, the man 
behaves like a beast and then recognizes the beast's humanity. Wells implies that the 
human and animal are not as separate as we might imagine. 
As we have seen, the categories of the human and animal were important to the 
anthropological paradigm because they described relative positions on the ladder of 
biological evolution. These categories were particularly important to the history of the 
Tasmanians because, like Moreau's Beast Men, the Tasmanians were seen as occupying a 
position between those categories, with both human and animal characteristics. The 
Beast Men are animals, but they have been surgically altered to resemble human beings 
and their minds have been implanted with a certain amount of human cultural knowledge 
so they can participate in what resembles a human society. They are no longer animals, 
although they have not yet achieved the state of being fully human. The Tasmanians were 
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also described by European observers as occupying a position between the human and 
animal. This characterization of the Tasmanians can already be seen in Cook's 
description of them as living "like beasts of the forest," but it is repeated through the 
history ofEuropean-Tasmanian contact and appears extensively in The Aborigines of 
Tasmania. Roth expresses the common idea that the Tasmanians were at the bottom of 
the h\}man evolutionary ladder, close to animal species: "The Tasmanians, among whom 
the human form is most degraded, must be placed nearly at the bottom step of the ladder 
in the human race. One can say that there is not a trace of any civilization. They are 
groups of savage men, living almost like animals, unless contact with Europeans has 
exerted any influence upon them" (29). 10 The observers that Roth quotes, and on whose 
observations he bases his conclusions, focused on particular attributes of the Tasmanians 
that made them, to European eyes, resemble animals rather than human beings, the same 
attributes that Moreau attempts to alter in the Beast Men: their physical appearance, and 
their social and cultural behavior. 
There is a striking similarity between the appearance ofthe Tasmanians, as 
described by European observers, and the appearance of the Beast Men as described by 
Prendick. Both are considered physically unattractive. According to Roth, "Several 
writers have given us anything but a flattering account of the Tasmanians. We are told 
their lineaments were gross, flat, and forbidding; their features were extremely 
disagreeable; they had the most hideous expression of countenance" (Roth 12-13 ). 11 
Prendick also finds the Beast Men he encounters particularly unattractive. When he first 
enco~nters Montgomery's attendant M'Ling on the Ipecacuanha, he says that he was 
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"astonished beyond measure at the grotesque ugliness of this black-faced creature. I had 
never beheld such a repulsive and extraordinary face before" (14). 12 When he sees the 
Beast Men in the launch that comes to meet the Ipecacuanha, he remarks that "there was 
something in their faces- I knew not what- that gave me a spasm of disgust" (27), and 
he later describes them as "an amazingly ugly gang" (27). At one point he remarks that 
"grotesque ugliness was an invariable character ofthese islanders" (40). Both the 
Tasmanians and the Beast Men evoke a response as to something grotesque, like the 
Dwarf in "The Birthday of the Infanta," who was implicitly presented as a colonial 
subject. In The Island of Doctor Moreau, the characterization of the colonial subject as 
grotesque is made more explicit, but no more so than in the actual characterization of the 
Tasmanians. 
The unattractiveness of both the Tasmanians and the Beast Men is linked 
specifically to physical characteristics that resemble those of animals. There are several 
physical characteristics that European sources remarked on particularly in describing the 
Tasmanians: the eyes; the jaws, including the teeth, and the hair. The eyes of the 
Tasmanians are variously described as "small," "hollow," "more deeply set than those of 
other people," and "much sunk in the head." Observers describe them as "yellowish" and 
"of a bilious colour" (Roth 9). Garson's analysis of Tasmanian skulls and skeletons 
reinforces this picture of the Tasmanians. Garson writes, "The first thing that strikes one 
is the wild and sinister appearance which invests the whole physiognomy, and which may 
be attributed" in part to "the depth of the orbits" (Roth 195). The eyes of the Beast Men, 
which Prendick describes as "often strangely coloured or strangely placed" (82), resemble 
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the descriptions that Roth records of the yellow eyes of the Tasmanians. Prendick 
focuses on the eyes of the Beast Men from the moment he meets them. When he wakes 
up on the Ipecacuanha, he describes the captain's "big red countenance, covered with 
freckles and surrounded with red hair," next to another "dark face with extraordinary 
eyes" (9). 13 Those eyes belong to M'Ling. Prendick tells us what is so extraordinary 
about M'Ling's eyes later, when he sees them glowing in the darkness: "It may seem a 
little thing to you, perhaps, but it came like a sudden blow to me. The only light near us 
was a lantern at the wheel. The creature's face was turned for one brief instant out ofthe 
dimness of the stem towards this illumination, and I saw that the eyes that glanced at me 
shone with a pale-green light" (20). M'Ling's eyes shine in the dark like those of an 
animal. Later, the eyes ofthe Beast Men in the launch are also described as "bright" (27). 
However, in this first encounter, Wells begins to question the opposition between human 
and animal that Prendick is relying on, and on which the European descriptions of the 
Tasmanians were premised. Prendick tells us, "I did not know then that a reddish 
luminosity, at least, is not uncommon in human eyes" (20). What seems to him "stark 
inhumanity" (20) is actually a human attribute. 
European observers also focused on the jaws and teeth of the Tasmanians. In The 
Aborigines of Tasmania, the observers that Roth quotes describe the jaws of the 
Tasmanians as "large, strong, and prominent," and state that "the lower part of the face 
projects a good deal." One observer states that the jaws were "elongated like those of the 
orang-outan" (1 0). The teeth of the Tasmanians are variously described as "large, strong, 
and even," but also "pointed" and particularly white, even of an "exquisite whiteness" 
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(1 0). These descriptions present the Tasmanians as closer to animals than Europeans. 
Garson also remarks on the size and sharpness of the teeth, saying especially that "the 
canines are prominent and thick" and "the incisors, especially the central ones, attain 
quite an exceptional development" ( 199). These characteristics give the Tasmanian face, 
according to Garson, a "particularly brutal appearance" ( 198). Similarly, in The Island of 
Doctor Moreau, when Prendick describes M'Ling he focuses on the jaws and teeth. He 
tells us that when he first encouters M'Ling on the Ipecachuanha, "The black face thus 
flashed upon me startled me profoundly. The facial part projected, forming something 
dimly suggestive of a muzzle, and the huge half-open mouth showed as big white teeth as 
I had ever seen in a human mouth" (13). When he sees the Beast Men on the launch, he 
focuses on the same traits, describing their "faces with protruding lower jaws" (27). 
Later, in his general description of the Beast Men, he comments on their "prognathous" 
faces (82). Tasmanians faces were described as having noses that were large, "broad and 
full," with wide nostrils (Roth I 0). Similarly, the Beast Men are described as having 
"large and protuberant noses" (82). 
European observers took pains to describe the hair of the Tasmanians. Roth 
devotes a section entirely to the hair of the Tasmanians, which is variously described as 
"wooly," "crisp," or "frizzled" (14). In general the Tasmanians are described as having an 
abundance of hair. The men in particular are described as having "the back, breast, 
shoulders and arms covered with downy hair" (15). The Beast Men are hairy because of 
their animal origin. M'Ling is described as having "peculiarly thick coarse black hair," 
including on his neck (13), and the Beast Men on the launch have "lank black hair almost 
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like horse-hair" (27). The hair of the Tasmanians, like the hair of aboriginal Australians 
or Africans, was black as well. Prendick describes the hair of the Beast Men as having a 
different texture than the hair of Europeans. The Beast Men have "very furry or very 
bristly hair" (82). Like Garson commenting on the Tasmanians, Prendick describes the 
Beast Men as "brutish-looking fellows" (26). 
Tasmanian bodies, as described by European observers, also resemble the bodies 
of Moreau's Beast Men. Several of the observers Roth quotes mention that the 
Tasmanian had bodies that were disproportionate by European standards, having broad 
chests but arms and legs that were considered too slender for their bodies. They were 
also generally shorter than Europeans. One observers states that the Tasmanians are 
"short in stature, with disproportionately thin limbs and shapeless bodies" (11). 
Similarly, when Prendick first encounters M'Ling, he describes him as "a misshapen man, 
short, broad, and clumsy" (13). Prendick tells us that the Beast Men in the launch 
"seemed, as they sat, to exceed in stature any race of men I have seen," but that height is 
illusory. Prendick later finds that "none were taller than myself, but their bodies were 
abnormally long and curiously twisted" (27). Throughout the text, Prendick emphasizes 
that the Beast Men are proportioned differently than Europeans. He says, "Most striking 
perhaps in their general appearance was the disproportion between the legs of these 
creatures and the length of their bodies" (82). 
In one ofPrendick's statements, Wells particularly emphasizes a curious aspect of 
the Beast Men's physiognomy: the straightness of their spines. Prendick states, "Even the 
Ape Man lacked that inward sinuous curve of the back that makes the human figure so 
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graceful. Most had their shoulders hunched clumsily, and their short forearms hung 
weakly at their sides" (82). This description echoes Garson's analysis of the spinal 
curvature of the Tasmanians. Garson asserts that Tasmanians have a lumbar curve that 
resembles not that of Europeans, but that of apes. According to Garson, European spines 
curve inward, while an ape's spine curves outward, to create a hunched posture. "In the 
savage state," he tells us, "this ape-like condition of the lumbar vertebrae is retained in 
connection with their habits of life, where flexibility of the spine is more necessary than 
stability. The Europeans, on the other hand, whose manner of life for generations past 
has developed stability, as it is evident that the deeper the bodies of the vertebrae become 
in front, the more permanent, stable, and fixed the curve will become, and the more 
restricted will be the power of bending forwards at this region. In the Tasmanians, 
Australians, and other low races the lumbar curve is entirely produced by the 
intervertebral discs, and in no way by the vertebraes" (206). The Tasmanian spine is 
more flexible, bending forward more easily, like an ape's. In Prendick's description, 
M'Ling also appears to be hunched, with "a crooked back" and "a head sunk between his 
shoulders" (13). Prendick later emphasizes the "forward carriage of the head, and the 
clumsy and inhuman curvature of the spine" of the Beast Men (82). 
The Tasmanians were not the only aboriginal population to be described as having 
the physical characteristics mentioned above. Many of the attributes that Roth's sources 
focus on, such as a prominent jaw, coarse black hair, and disproportionate body in 
comparison with a European body type, were also attributed to other aboriginal 
populations, particularly to Australians or Africans. The Beast Men can be identified as 
317 
representing aboriginal people in general, and the Island of Doctor Moreau presents us 
with a satire on British colonialism, wherever it may be found. This is evident in the 
focus on the Beast Men's color. When Prendick first sees M'Ling, he describes him as 
having a "black face" (13), and the Beast Men that he sees on the launch are described as 
having "brown faces" (24). The racial component ofthe characterization ofthe Beast 
Men becomes most obvious in Prendick's description of another Beast Man standing on 
the shore waiting to greet them: the Ape Man, who has "a black negroid face" (28). Here, 
in addition to color, we are given a specific racial designation. Prendick himself later 
asks Montgomery about the Beast Men he saw on the beach, "what race are they?" (37). 
Moreau tells Prendick that when he made his first Beast Man from a gorilla, the result 
was "a fair specimen of the negroid type" (76). However, although the Beast Men can be 
considered representations of aboriginal people in general, Prendick's question "what race 
are they?" is a question that anthropologists asked specifically about the Tasmanians. 
Roth's sources disagree about the skin color of the Tasmanians, who are described as 
various shades of brown or black (15). This disagreement is important because it touches 
on one of the central controversies about the Tasmanians: their relationship to other races. 
Roth's sources were particularly careful to specify how dark the Tasmanians were in 
comparison with Africans. Their color was variously described as "a dull black, and not 
quite so deep as that of the African negroes" and "bluish-black, less black than that of the 
African negroes" (15). Like the Beast Men, they too are "negroid," resembling but not 
exactly like Africans in a way that was difficult for contemporary observers to describe. 
In The Island of Doctor Moreau, Prendick and Moreau associate the aboriginal 
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with the animal. This was an assumption enabled by the anthropological paradigm, 
which placed the savage closer to the animal on the evolutionary ladder. However, when 
describing the color of the Beast Men, Wells calls this association into question. 
Prendick says of the Pig Men and Woman he encounters, "their skins were of a dull 
pinkish drab colour, such as I had seen in no savages before." Prendick adds that he has 
never before seen "such bestial-looking creatures" (41). The creatures who are most 
bestial are not the brown or black-skinned ones, but the ones who resemble Europeans. 
Prendick sees these Beast Men engaged in what seems to be one of Moreau's religious 
rituals: they chant and sway in unison, with the refrain "Aloola" or "Baloola" (42). In 
Human Prehistory in Fiction, Charles De Paolo suggests that "'Allooloo' may be a 
corrupted form of'Alleleuia,' the Vulgate transliteration of'Hallelujah,' meaning 'praise"' 
(105-106). On this island of humanized beasts, we are suddenly confronted with the 
image of a congregation of Englishmen at their Anglican service as the epitome of 
beastliness. When Prendick initially runs from Montgomery and Moreau, thinking that 
they mean to turn him into a beast, he sees a "steep walled gap which came without 
warning like the haha of an English park" (63). Moreau's island is, by implication, an 
English park, and Wells does not allow us to comfortably assume that we know who the 
beasts on it are. 14 
Victorian anthropologists classified the Tasmanians as survivals from the 
Paleolithic era because of their lack of technological development, which placed them at 
the bottom of the ladder of cultural evolution. The cultural attributes that anthropologists 
considered in placing the Tasmanians on the lowest rung of that ladder also become 
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important in The Island of Doctor Moreau. The tool-making ability of the Tasmanians 
was a particularly important issue for Victorian anthropologists because it indicated 
whether they should be classified as Paleolithic or Neolithic. In his preface, Tyler asserts 
that, although the Tasmanians used stone tools, they "grasped their stones implements in 
the hand, but never fixed them in a handle" (vii): they did not create hatchets. Roth's 
sources point out that "the stone axe with the handle attached was never used" by the 
Tasmanians until it was introduced by European settlers (158). From a European 
perspective, the Tasmanians had the simplest and lowest form of tool use. According to 
Hutchinson, their weapons consisted of "a simple long spear, sharpened at one end and 
hardened by the action of fire, and the waddy, a short stick, which could be used either as 
a club or missile"(70). Prendick himself is reduced almost to this state when he flees 
Moreau and Montgomery, assuming that they are planning to vivisect him; he has only a 
"feeble bar of deal spiked with a nail" (53) to fight against their guns and whips. 
Although he has a nail to separate his stick from the waddy of the Tasmanians, he 
degenerates further during his final months on the island. Although he retains a hatchet 
(121), in his battles with the Beast Men he is reduced to throwing stones. In The Island of 
Doctor Moreau, the hatchet is associated with the humanizing influence of Moreau and 
Montgomery; when they go to hunt the Leopard Man, M'Ling, who accompanies them, 
"carried the little hatchet he used in chopping firewood" (88). It is implicitly associated 
with civilization, particularly the aspect of civilization that includes creating fire. Some 
of Roth's sources go so far as to assert that the Tasmanians did not know the art of 
making fire (96), putting them again on the level of animals, who encounter fire only 
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when it appears naturally. Prendick explicitly states that as they degenerate into beasts, 
Moreau's creations "lost the art of fire too, and recovered their fear of it" ( 126). M'Ling is 
seen using his hatchet again when he fights the Swine Men, although he drops it to fight 
in the way that is more natural to him, with his teeth (1 02). In a crisis, he reverts to 
animal behavior. 
Although tool use was long considered the most important boundary between the 
human and animal, other aspects of Tasmanian culture located the aborigines on that 
boundary from a European perspective. These aspects also parallel how the Beast Men 
are presented in The Island of Doctor Moreau. Roth tells us that the Tasmanians wore no 
clothes, instead generally going naked (Roth 141 ). Although they are described by 
various observers as wearing ornamental clothing, such as capes and aprons of various 
kinds, these do not count as clothing for Roth's European sources. When Moreau's Beast 
Men were still beasts, they wore no clothes, and the wearing of clothing is an important 
part of what makes them Beast Men. Clothing them is part of Moreau's humanizing 
process, as wearing European clothes became part of the civilizing process imposed on 
the Tasmanians by Robinson. 
The Tasmanians also lack what Europeans would identify as houses: "their 
habitations were chiefly only break-winds, made of bark, and put together in the rudest 
fashion" (Roth 166). After their transformation, the Beast Men are described as creating 
habitations that resemble those of the Tasmanians, but are also more sophisticated than 
the wind-breaks that the Tasmanians used. When he first visits the village of the Beast 
Men, Prendick describes one such "lean-to," which contains "a pile of variegated fruits, 
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cocoanuts and others," "vessels of lava and wood," and a "rough stool" (57-8). The 
vessels and stool found in the Beast Men's hut are artefacts of the humanizing process; 
the Tasmanians are also did not have such artefacts before Robinson's civilizing 
enterprise. To Victorian anthropologists, the level of technological advancement attained 
by the Tasmanians represented the border between the animal and human. In European 
accounts, the Tasmanians occupied both sides ofthat border: although they were men, 
they also had abilities that resembled those of animals. They were "naturally very keen-
sighted," with a "sense ofhearing and smelling remarkably acute," which made them 
excellent trackers (Roth 26), like Moreau's Leopard Man, who stalks Prendick during his 
first excursion on the island. 
The Tasmanians were seen as close to the animal in terms of their level of cultural 
development. European accounts say little about Tasmanian culture, and it is evident that 
what European observers saw did not, according to their preconceived notions, look like 
culture at all. However, they did remark on the aboriginal corrobories. One of Roth's 
sources states, "Their principle amusement consists in their corrobories or dances," 
usually held at night, in which "they light a large fire, round which, quite naked, they 
dance, run, and jump, keeping time to their own singing, which is far from unmusical" 
(151). During these communal dances, the Tasmanians were described as 
metamorphosing into animals: "In these dances the aborigines represented certain events 
or the manners of different animals. They had a horse dance, an emu dance, a thunder 
and lightning dance, and many others" (151). One of Roth's sources called these 
corrobories "a species of bestial bal masque" (52). Moreau's Beast Men hold their own 
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corroboree after the death of Moreau. Prendick says, "I heard a yelling from many 
throats, a tumult of exultant cries, passing down toward the beach, whooping and howling 
and excited shrieks, that seemed to come to a stop near the water's edge. The riot rose 
and fell; I heard heavy blows and the splintering of wood, but it did not trouble me then. 
A discordant chanting began" (109). When dawn comes, Prendick sees a bonfire, which 
he realizes is made of the burning boats. "Around this struggled a mass of black figures" 
(110), who really are both men and beasts. This corroboree results in violence and 
degeneration: the deaths of Montgomery and M'Ling, and Prendick's slide down the 
evolutionary ladder when he begins to live like a beast. 15 
Physically, technologically, and culturally, the Beast Men resemble the ways in 
which the Tasmanians were described by European observers. However, the most 
important parallels between the Tasmanians and Beast Men arise from the civilizing 
process that Robinson imposed on the Tasmanians and the humanizing process invented 
by Moreau. The details of Robinson's activities were available in Bonwick's The Last of 
the Tasmanians. In addition to providing an account of those activities, Bonwick quotes 
from the description of the events on Flinders Island in the Penny Cyclopaedia (1833-43), 
stating that "The 'Penny Cyclopaedia has no friendly notice of the civilization of Flinders 
Island" (351 ): 
It would be tedious to detail the features of the "civilizing" system pursued 
there. It is sufficient to mention that every habit and amusement peculiar 
to the Aborigines has been discouraged; the cumbrous and uncongenial 
forms and incidents of advanced civilization have been enforced in 
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everyday life; the native languages has been as much as possible 
suppressed; native names have been made to yield to those of the Caesars, 
the Hannibals, and the Scipios; a disposition to indulge in the pleasures of 
the chase has been recorded as a delinquency; and the verbal repetition of 
the Commandments and the Catechism is alleged as evidence of religious 
progress, and a confutation of all disbelief as to the capacity of uncivilized 
races to appreciate the doctrines of Christianity. ( qtd. in Last of the 
Tasmanians 351) 
The Penny Cyclopaedia account of Robinson's activities indicates the extent to which 
detailed information on his effort to civilize the Tasmanian aborigines was popularly 
available. 
The length of the Penny Cyclopaedia entry on Tasmania, which take up twelve 
closely-written, double-columned pages, and the detail that it goes into concerning the 
geography, history, and population of Tasmania, indicates the importance of the colony to 
the British empire. It is generally condemnatory of Robinson's enterprise, quoting from 
an account by a pair of Quaker missionaries who visited Flinders Island that Robinson 
"has an establishment of thirty-two convicts to wait on the aborigines, and supply the 
deficiencies of their own labour, and is rewarded by a great deal of reading, writing, 
singing, rehearsal of the catechism, tailoring, submission, attachment, decorum, 
tranquillity, everything, in a word, which gratifies superficial examination; and he 
persuades himself that he is eminently successful with them." However, the Tasmanian 
aborigines "have no free agency, and are mere children at school, and as they cannot 
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escape from their prison, they cannot subsist at a distance from it, they must not break its 
rules, it must be a place of excessive ennui to them." One of the missionaries reported of 
the aborigines, "as moral agents they are lower now than when savages; and they die the 
faster, I fear, for much of this kindness. The commandant imputes the mortality among 
them to the situation and climate, and wishes to transport them to the south coast ofNew 
Holland; but in six months I am persuaded they would be, on this plan, happy savages in 
the bush" (Penny Cyclopaedia 90). 16 This statement resembles a statement made by 
Prendick after listening to Moreau's explanation of how and why he created the Beast 
Men: "Before they had been beasts, their instincts fitly adapted to their surroundings, and 
happy as living things may be. Now they stumbled in the shackles of humanity, lived in a 
fear that never died, fretted by a law they could not understand" (93). The Beast Men are 
as imprisoned as the Tasmanians, and they too "die the faster." 
The most obvious parallel between the Tasmanians and Moreau's Beast Men is 
that both groups are taken, by ship, to an island that is isolated from any mainland. Once 
the Tasmanians were settled on Flinders Island, they were not allowed to return to 
Tasmania until after most of the full-blood aborigines had died, Robinson had left for a 
more prestigious post, and the experiment in imposing civilization was over. Both sets of 
experiments also involve the transformation of what is considered bestial into the human. 
Bonwick begins his account of the civilizing process on Flinders Island with the words, 
"Now came the humanizing process" (Last of the Tasmanians 249). The first Tasmanians 
to be resettled were placed on Flinders Island while Robinson was still searching for the 
remaining aborigines on the Tasmanian mainland, and supervised by a succession of 
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military leaders. When Robinson finally arrived, he complained "that the place had more 
the appearance of a menagerie, than the habitation ofhuman beings" (Last ofthe 
Tasmanians 253). 
Although Roth did not include a detailed account of the "humanizing process" in 
the 1890 edition of The Aborigines of Australia, the details he added to the 1899 edition 
provide an overview: 
In 1835, George Augustus Robinson, who had just completed his mission 
by bringing in the last party of wanderers, was sent by the Government to 
take charge of the Flinders establishment. In a speech which he made at 
Sydney some years later, he gave a long account of his administration. He 
boasted that his efforts to lead forward the blacks in the scale of 
civilization had met with flattering success. Their minds were beginning to 
expand. In their intercourse with each other they were affable and 
courteous. They were placed under no restraint, but enjoyed the fullest 
degree of personal freedom. They were instructed in the Christian 
religion. Two services were held on Sunday, and others during the week. 
The services were conducted in English, which the natives well 
understood. Attendance was voluntary, yet all attended. He had 
established schools, -a day-school for boys, a day-school for girls, an 
evening school, and a Sunday school. Periodical examinations were held, 
from which is appeared that the youths were able to answer questions in 
the leading events of Scripture, in Christian doctrine, arithmetic, 
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geography, and several points of general information. Some of them could 
write very fairly. The girls were taught sewing and knitting, and could 
make clothes. The people had neat cottages and gardens, and conformed 
in every respect to European habits. He had formed an aboriginal police, 
and a court composed of himself and three chiefs, who acted as constables. 
He had established a circulating medium, and also a market to which the 
natives brought their produce. The men had in three years cleared a 
considerable area of ground, and had made a road nine miles long into the 
interior of the island. He concludes with the remark, "The only drawback 
on the establishment is the great mortality among them; but those who 
survive are happy, contented, and useful members of society." (5) 
In this passage, Roth highlights specific aspects of the civilizing process on Flinders 
Island. The Tasmanians were required to wear clothes, participate in an educational 
process, and learn the rudiments of Christianity. They were also required to create and 
live in an English town in miniature, with their own cottages and gardens, even their own 
police force and court system. They were required, in essence, to imitate European 
civilization, to the extent that it was possible on an island off the coast of Tasmania. 
In the published version of The Island of Doctor Moreau, the Beast Men do not 
participate in a European civilization to the extent that the Tasmanians were required to 
on Flinders Island. However, each of these aspects of European civilization are present in 
the earliest available manuscript version. 17 The parallels between Moreau's humanizing 
process and Robinson's civilizing process are even clearer if we examine that version as 
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well. One detail that changed between the manuscript and the novel was the location of 
Prendick's shipwreck. In the Introduction to the 1896 edition of The Island of Doctor 
Moreau, supposed to have been written by Prendick's nephew, Charles Prendick, we are 
told that "the Lady Vain was lost by collision with a derelict when about the latitude 1 a S. 
and longitude 10r W.", and Prendick is later "picked up in latitude 5°3' S. and longitude 
101 °W." (The Island of Doctor Moreau, Variorum Text 3). Philmus points out that this 
would place Prendick, and presumably Moreau's island, "in the vicinity ofthe Galapagos, 
the islands on which Darwin made the findings that eventuated in his Theory of 
Evolution" (The Island of Doctor Moreau, Variorum Text 89, note 6), and Bowen argues 
that in imagining the physical details of Moreau's island, "Wells probably had in mind the 
Galapagos" (324). However, in the first chapter of the manuscript, Prendick is picked up 
not by the Ipecacuanha but by Moreau's yacht The Dancing Faun. When he has 
recovered sufficiently to ask questions, he asks Moreau, "Where am I?" Moreau 
responses, "Latitude Ten South, Longitude One Hundred & Fifty Five West" (Doctor 
Moreau 103). This puts Prendick not near the Galapagos, but among the South Sea 
islands. In Jonathan Swift's Gulliver's Travels, Lemuel Gulliver is en route to the South 
Seas when he is "driven by a violent Storm to the North-West of Van Diemen's Land" (4). 
Gulliver's Travels was as important an influence on The Island of Doctor Moreau as 
Darwin's evolutionary theories. In the preface to the Atlantic Edition, Wells says ofThe 
Island of Doctor Moreau that "the influence of Swift is very apparent in it" (The Island of 
Doctor Moreau xxxiii). The location of Prendick's shipwreck in the manuscript suggests 
that Wells originally intended it to occur off the coast of Tasmania, like the initial 
shipwreck in Gulliver's Travels, and later moved it to a location that more clearly 
suggested its Darwinian implications. 18 
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Although Moreau does not admit the extent to which he forms the culture of the 
Beast Men, in both the novel and manuscript he is involved in a deliberate civilizing 
process. When he describes the creation of his first Beast Man, made from a gorilla, 
Moreau says, "I spent many days educating the brute - altogether I had him for three or 
four months. I taught him the rudiments of English, gave him ideas of counting, even 
made the thing read the alphabet" (76). Moreau credits one of the Kanakas who initially 
inhabited the island for part of this educational process: "There was one among the boys, 
a bit of a missionary, and he taught the thing to read, or at least to pick out letters, and 
gave him some rudimentary ideas of morality" (76).19 At this point, Moreau begins to 
disclaim responsibility for the educating the Beast Men, telling Prendick, "I fancy they 
follow in the lines the Kanaka missionary marked out, and have a kind of mockery of a 
rational life- poor beasts! There's something they call the Law. Sing hymns about 'all 
thine.' They build themselves their dens, gather fruit and pull herbs- marry even" (78-9). 
He implies that although he is responsible for the physical forms of the Beast Men, they 
are responsible for their own culture. Moreau emphasizes this separation even more 
clearly in the unpublished manuscript. He tells Prendick, "They go. I turn them out, 
when I begin to feel the beast in them, & presently they wander down" to the village 
where the Beast Men live. "There is a kind of travesty of civilization down there-
Montgomery knows about it for he goes down there and interferes in their affairs. But it 
only sickens me with a sense of failure. I take no interest in them. I fancy they follow in 
329 
the lines the Kanaka's [sic] marked out, & have a kind of mockery of rational life- poor 
beasts! They build themselves houses, till fields, marry with decency." According to 
Moreau, Montgomery is the one who takes an interest in the further education of the 
Beast Men: "Montgomery is a fool, & thinks that one might persuade & educate them 
into having real souls" (134-5). 
However, in the novel it obvious that Moreau himself has impressed some of 
these cultural ideas and institutions on the Beast Men. He points out to Prendick that "the 
possibilities of vivisection do not stop at a mere physical metamorphosis. A pig may be 
educated. The mental structure is even less determinate than the bodily. In our growing 
science of hypnosis we find the promise of a possibility of replacing old inherent instincts 
by new suggestions, grafted upon or replacing the inherent fixed ideas. Very much 
indeed of what we call moral education is such an artificial modification and perversion 
of instinct" (72-3). Montgomery later tells Prendick that the Beast men "had certain 
Fixed Ideas implanted by Moreau in their minds which absolutely bounded their 
imaginations. They were really hypnotized, had been told certain things were impossible, 
and certain things were not to be done, and these prohibitions were woven into the texture 
of their minds beyond any possibility of disobedience or dispute" (81 ). In the manuscript, 
Moreau later confirms what is obvious from the beginning, that the Beast Men could not 
have created the village and its institutions by themselves. He admits to Prendick, "I 
started a sort of police," and "The Kanaka chaps we had at first showed them the 
principles of building & a few such other ideas" (136). In both the manuscript and the 
novel, Moreau sets out to do what Robinson did to the Tasmanians: create men out of 
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what were considered brutes. The process of physically transforming animals into human 
beings is part of a larger civilizing process as well as a metaphor for that process. 
That humanizing process takes similar forms in both The Island of Doctor 
Moreau and the history of the Tasmanians. It involves a physical change in the lives of 
the Tasmanians and Beast Men, who are required to wear clothes and live in European-
style houses in a European-style village. Of the Tasmanians, Roth points out, "In their 
wild state the blacks had gone entirely naked in all weathers, protecting their bodies 
against the elements by rubbing them with grease. At the settlement they were compelled 
to wear clothes, which they threw off when heated or when they found them troublesome, 
and when wetted by rain allowed them to dry on their bodies" (4). The Beast Men are 
also required to wear clothes. In the novel, M'Ling has on a suit of "dark blue serge" (13). 
The Beast Men on the launch are "swathed in some thin dirty white stuff'' and wear 
turbans (27), which make them seem foreign but still recognizably human. Prendick 
specifically describes clothing as a mark of humanity. When he sees a Beast Man 
sucking water, he tells us, "Then I thought that the man I had just seen has been clothed in 
bluish cloth, had not been naked as a savage would have been, and I tried to persuade 
myself from that fact that he was after all probably a peaceful character, that the dull 
ferocity ofhis countenance belied him" (40). Ironically, the Pig Men that Prendick sees 
in the middle oftheir religious ceremony are the least dressed of all the islanders: "They 
were naked, save for swathings of scarlet cloth about their middles" ( 41 ). The Beast Men 
that most closely resemble Englishmen are also most like the Tasmanians in their savage 
state. As Roth's sources point out, the only clothing the Tasmanians wore before contact 
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with European civilization was a kangaroo skin tied around the neck and waist. The 
Beast Men in the manuscript are even more specifically and elaborately dressed as 
Europeans. Sturmins, the first Beast Man that Prendick speaks to on Doctor Moreau's 
island and the only one who is named in the manuscript, "wore large spectacles & drab 
linen clothing & carried a little book in his lank hairy hand." As Prendick approaches, he 
"took off his hat with something of a flourish" ( 116-11 7). 
The Beast Men in the manuscript live in a way that is more European than the 
Beast Men in the novel. Just as their clothing is more elaborate, their village more 
closely resembles a European village, or the collection of "neat cottages and gardens" that 
"conformed in every respect to European habits" described by Robinson. Bonwick states 
that the Tasmanians were initially required to build themselves "some long huts of wattle-
and-daub (branches and mud), about twenty-five feet long each, leaving an entrance at 
one end, and a hole in the roofto let out the smoke of their fires" (Last of the Tasmanians 
247). Later, however, the Quaker missionaries who visited Flinders Island reported that 
"Every little family has a hut, built by their own hands, with a fireplace and a window. 
They have tables, chairs, and bedsteads, neatly manufactured of the timber of the island, 
imitating as closely as they can the customs of their White associates." These visitors 
noticed that the Tasmanians "cultivate one large garden in common, moving the hoe to 
the tune of one of their wild melodies" (252). The structures built by the Beast Men in 
The Island of Doctor Moreau more closely resemble the lean-tos that the Tasmanians 
built for themselves or the wattle-and-daub huts that they initially constructed on Flinders 
Island. However, in the manuscript, as Prendick approaches the village, he tells us, "I 
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came upon a well on the European pattern," beyond which are "houses, four or five, & 
beyond among the abundance of bushes & indistinct in a kind of bluish haze were dim 
suggestions of others" (116). Once Prendick approaches these houses, he describes them 
as being "one storey built of lava & thatched- in no sense barbaric, but indeed with a 
certain agreeable appearance of finish, strange in the tropics" (117). The thatched roofs 
of the houses recall an English village, while the lava of which they are build is a native 
stone. Prendick tells us that "The general appearance of the place was an odd blending of 
an English country town with altogether tropical scenery & materials" (118). In its 
double character, both tropical and European, these houses resemble the ones described 
by the Quaker missionaries, who noticed that the furniture in the houses on Flinders 
Island was built of native material but to a European pattern. The houses that Prendick 
walks among have gardens, like those of the Tasmanians; Prendick tells us that he sees 
"an individual working in a garden but he was too preoccupied to notice me." Passing 
through the village, he finds himself in "a little street of scattered houses, the road 
running straight in one direction toward the shining water of the bay & in the other 
towards a crowded accumulation of roofs that had almost the appearance of a town" 
(118). Like the Tasmanians, the Beast Men in the manuscript have also cleared land and 
made a road. In the descriptions of the villages of the Beast men and the Tasmanians, we 
find the same pattern: a European-style village on a tropical island, created by men who 
have been elevated from a literal or metaphorical bestial state. 
In addition to changing the lives of the Tasmanians so that they more closely 
resembled the lives of Europeans, Robinson also created European-style institutions on 
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Flinders Island. These included a school and a court of law. As Robinson's description 
of his work on Flinders Island indicates, the Tasmanians were required to learn English, 
although they never seem to have learned it perfectly. According to Bonwick, "Because 
of the difference of dialects" among the aboriginal tribes, "there naturally grew upon the 
island a sort of Lingua Franca,- a commingling of tongues, native and English. There 
was a difficulty in pronouncing our d and s" (Last of the Tasmanians 258). The Beast 
Men are also described as speaking English with difficulty. Prendick says that M'Ling 
has "a hoarse quality in his voice" (13) and that the Sayer ofthe Law has "a thick voice 
with something in it, a kind of whistling overtone, that struck me as peculiar, but the 
English accent was good" (58). The notion that the Beast Men can speak English, 
although imperfectly, also appears in the manuscript: Sturmins speaks "in thick but 
passable English with a certain accent that it will be kinder not to attempt to suggest to 
you by any orthographic malformation" (117). 
In the manuscript, Prendick does not describe a school on the island, but he does 
describe what Robinson proudly claimed to have created: an aboriginal police. As he is 
wandering through the village, Prendick falls in with a particularly swinish Beast Man, 
who is drunk and implies to Prendick that he knows places where one can drink out of 
saucers and go on all fours. When Prendick repeats this before other villagers, he is 
arrested by a sinister group of Beast Men dressed in yellow, who drag him into a court of 
law. The court is presided over by a Beast Man whom the others call "my lord" (120). 
Prendick is released when the Beast Men decide that he is newly created and therefore not 
responsible for his ignorance of their laws. However, the swinish Beast Man is punished 
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by solitary confinement "until he got one play of Shake spear [sic] & one book of the 
Bible by heart. 'We mean to humanize you,"' says the Beast Man who presides over the 
court,"'& for that give me Shakespear & the Bible"' (122). This punishment echoes the 
educational program that Robinson imposed on Flinders Island. The Tasmanians were 
also required to study the Bible extensively in a process that may have seemed punitive. 
In The Island of Doctor Moreau, the Beast Men do not read or write. However, in the 
manuscript, they have received a more thorough education. In this respect, Wells's earlier 
conception is closer to the events on Flinders Island. 
The most important change that Robinson made in the lives of the Tasmanians 
was to convert them to Christianity. The European observers that Roth quotes believed 
that the Tasmanian aborigines lacked a religion, at least as they would have defined that 
concept (66). They were also said to lack religious rituals and institutions, such as 
marriage. Roth states that "No marriage ceremony seems to have been described or even 
witnessed by any European" (123). European observers believed that the Tasmanians 
were polygamous (124). In The Last of the Tasmanians, Bonwick states that on Flinders 
Island, the Tasmanians were instructed on religious matters on a daily basis (251 ). 
According to Robinson, in their school examinations the Tasmanians "were able to 
answer questions in the leading events of Scripture history, Christian doctrine and duty, 
arithmetic, the principle facts of geography, and also on several points of useful 
information" (Last of the Tasmanians 254-255). 
Bonwick records the transcript of an examination that the Tasmanians were given 
on Flinders Island in 1838. It includes a series of questions about religious matters. One 
examinee was asked, and answered, as follows: 
"Do you like the Devil?"- "No." 
"Do you like God?"- "Yes." 
"Can you see God?" - "No." 
"What is the Devil?"- "The Father of Lies." 
"What did God do with Adam's rib?"- "Make a woman of it." 
"Who did God make the woman to?"- "To Adam." 
"Do you pray to God?"- "Yes." (Last of the Tasmanians 261) 
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Bonwick reprints several similar examinations, and it is telling that after Robinson 
himself, the most important European on Flinders Island was Robert Clark, the catechist. 
The Tasmanians were taught to believe in and recite the fundamental tenets of Christian 
doctrine on a daily basis. They were also required to practice a Christian form of 
monogamous marriage. According to Bonwick, in a report to the Governor, the Quaker 
missionaries who visited Flinders Island wrote that "Nearly the whole of them are 
associated as married couples. No marriage ceremony is used among them; but when the 
parties agree to be united, they are thenceforth recognized as husband and wife, and are 
not allowed to change" (Last ofthe Tasmanians 251). 
The ceremony practiced by the Pig Men, and the ceremonial recitations of the 
Beast Men in general, indicate that they too have been inculcated with a series of 
religious doctrines, although in this religion Moreau takes the place of the Christian God. 
Prendick reluctantly participates in one of these ceremonial recitations when he first joins 
the Beast Men. He tells us, "The voice in the dark began intoning a mad litany, line by 
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line, and I and the rest to repeat it. As they did so, they swayed from side to side, and 
beat their hands upon their knees, and I followed their example" (58). Prendick calls this 
ritual "the insanest ceremony" (58), not realizing its resemblance to the ceremonies of his 
own religion. As De Paolo points out, "Despite Prendick's deprecation of Moreau's litany 
of the 'words' as nothing more than an 'idiotic formula' and 'the insanest ceremony,' the 
litany actually demonstrates that the Beast-Folk have adopted a Judea-Christian, juridical 
ethic" (106). Like Christianity, this religion involves the promise of punishment. The 
Beast Men recite about Moreau: 
His is the House of Pain. 
His is the Hand that makes. 
His is the Hand that wounds. 
His is the Hand that heals. (59) 
The Tasmanian catechism also included the promise of punishment. One Tasmanian 
aborigine was asked,"What will God do to this world by and by?" He responded, "Bum 
it." Later asked, "What sort of place is hell?" he responded, "A place of torment." Asked, 
"What do you mean by 'a place of torment?"' he responded, "Burning for ever and ever" 
(Last of the Tasmanians 261). Like the Tasmanians, the Beast Men are required to adopt 
the conventions of Christian monogamy. Prendick tells us that the Law enjoins 
monogamy on the Beast Men, although the "females were [ ... ] liable to much furtive 
persecution" (82). Like the Tasmanians, the Beast Men are made to practice a religion 
that is presented as part of a humanizing process. This religion is a method for 
controlling the Beast Men, who are both stronger and more numerous than the human 
inhabitants of the island. Wells implies that within the colonial context, Christianity 
functioned in the same way: to control colonial subjects. 
Like Moreau's experiment, the experiment on Flinders Island was a failure. 
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According to Bonwick, "Flinders rose at once, under Mr. Robinson, to its highest 
development, like Athens, under Pericles; and it sank more rapidly into barbarism upon 
the departure of its master" (Last of the Tasmanians 255). As the Penny Cyclopaedia 
implies, there is evidence that, despite the exhaustive and exhausting nature of the 
civilizing process on Flinders, the difference it made in the lives of the Tasmanian 
aborigines was only superficial, a matter of clothes and catechisms. Roth points out that 
when the aborigines "had the opportunity, they preferred roaming about in their wild 
state." Children of aborigines who had been raised in the white settlements did the same, 
leaving behind their English customs and returning to the bush ( 48). The same principle 
applied to Flinders Island: beneath the "veneer of change" created by Robinson's 
civilizing experiment, the aborigines "adhered to their own traditions," including using 
relics, maintaining their tribal structure, performing traditional ceremonies, and hunting 
for fresh meat (Ryan 185, 189).20 Moreau laments a similar tendency in the Beast Men. 
He tells Prendick, "I have been doing better; but somehow the things drift back again, the 
stubborn beast flesh grows, day by day, back again" (77). Later he returns to the same 
point, as though to emphasize to Prendick what he finds most vexing and inexplicable 
about the task he has undertaken: "And they revert. As soon as my hand is taken from 
them, the beast begins to creep back, begins to assert itself again" (78). There is a 
remnant of the animal that he cannot erase from the minds of the Beast Men. He tells 
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Prendick that the Law "battled in their minds with the deep-seated, ever rebellious 
cravings of their animal natures. This Law they were perpetually repeating, I found, and 
perpetually breaking" (81 ). Like the aborigines, also subject to an arbitrary law, the Beast 
Men are perpetually returning to their original state. 
The Beast Men's tendency to revert is also emphasized in the manuscript. When 
describing the Beast Men's village to Prendick, Sturmins says, "Our moral state [ ... ] 
seems to me worse than it ever was. Those homes behind us are - honeycombed with 
vice. Yet we have vigilance committees, a fine police, a body of severe magistrates. In 
the daytime there is a show of decency of course, men go to & fro about their business 
erect & facing heaven & the women are seemly & modest, but when the night-time 
comes, especially of moonlight nights ... they prowl to & fro, on all fours, they scent 
their way, they howl about the village, a kind of animal madness comes upon them" 
(123). The aborigines were also said to participate in what, to the Europeans in charge, 
must have looked like "animal madness" - their traditional dances (Ryan 189). Despite 
their own "vigilance committees," the aborigines on Flinders maintained vestiges oftheir 
original culture, just as the Beast Men maintain vestiges of their original selves. 
After Robinson's civilizing process, the aborigines were left considerably worse 
off than they had been in the bush. In 184 7, after it was considered no longer feasible to 
keep the remaining Tasmanian aborigines on Flinders Island because of the continuing 
deaths of the aborigines and the cost of the establishment, they were moved to Oyster 
Cove on the mainland. Bonwick describes them living in the ruins of an old prison, with 
no furniture and not enough bedclothes or blankets. There was no longer any effort made 
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to educate them. Roth quotes one of the Quaker missionaries who had visited them on 
Flinders Island: "At Oyster Cove the blacks rapidly deteriorated. A new phase of 
civilization was here presented to them in the shape of low whites and rum. The 
mortality was accelerated by the drunken habits into which many of them fell. A few 
lingered on- a disgraced and degraded remnant" (6). According to Ryan, in despair at 
the constant diminution of their numbers, which the removal from Flinders Island had not 
affected, the aborigines "no longer took care ofthemselves or their houses," and neglected 
their gardens. The women resorted to prostitution, and after reports of a "decline" in the 
"moral behavior" of the aborigines, "distinguished visitors no longer came to the station" 
(208-9). During this phase, Bonwick describes the aborigines as once again returning to 
the status of beasts. Despite his sympathy for them, he tells us that the remaining 
aborigines at Oyster Cove "were ignorant, almost to brutishness" (Last of the Tasmanians 
357), and describes several of them in specifically animalistic terms. He says that one of 
the women had "white hair, and the most monkey-like face I ever saw upon a human 
being. The projection of the lower jaw and the low cast of countenance denoted an 
inferior physique." As though to further associate her with the animal, he continues, "A 
troop of mangy dogs accompanied their aged mistress, who held forth long harangues to 
the curs, that answered in snapping barks of recognition" (Last of the Tasmanians 279). 21 
Woman and beast are presented as speaking the same language. Quoting the Royal 
Kalendar, and Guide to Tasmania for 1859, Ryan provides us with the colonial verdict 
on the Tasmanian aborigines at Oyster Cove: "There are five old men and nine old 
women living at the Oyster Cove Station- uncleanly, unsober, unvirtuous, unenergetic, 
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and irreligious, with a past character for treachery, and no record of one noble action, the 
race is fast falling away and its utter extinction will be hardly regretted" (212). 
tells us: 
The Beast Men also degenerate into animals after the death of Moreau. Prendick 
It was about May when I first distinctly perceived a growing difference in 
their speech and carriage, a growing coarseness of articulation, a growing 
disinclination to talk. My Ape Man's jabber multiplied in volume, but 
grew less and less comprehensible, more and more simian. Some of the 
others seemed altogether slipping their hold upon speech, though they still 
understood what I said to them at that time. Can you imagine language, 
once clear-cut and exact, softening and guttering, losing shape and import, 
becoming mere lumps of sound again? And they walked erect with 
increasing difficulty. Though they evidently felt ashamed of themselves, 
now and then I would come upon one or other running on toes and finger-
tips, and quite unable to recover the vertical attitude. They held things 
more clumsily; drinking by suction, feeding by gnawing, grew commoner 
every day. I realized more keenly than ever what Moreau had told me 
about the "stubborn beast flesh." They were reverting, and reverting very 
rapidly. (123-124) 
This reversion takes the same form as the supposed degeneration of the aborigines at 
Oyster Cove. Prendick specifies that "Some of them- the pioneers, I noticed with some 
surprise, were all females- began to disregard the injunction of decency -deliberately for 
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the most part. Others even attempted public outrages upon the institution of monogamy. 
The tradition of the Law was clearly losing its force" (123). Here too we see a "decline" 
in "moral behavior," a flouting of a foreign and often incomprehensible law. Of course, 
the Beast Men literally become beasts. They shed their clothing, makes themselves "lairs 
according to their tastes among the thickets of the island" (126), and become nocturnal, 
sleeping during the day and howling and hunting during the night. Finally, they shed 
their humanized physical forms; Prendick describes "how the hair began to spread over 
the exposed limbs; how their foreheads fell away and their faces projected" (123). This 
description makes clear that the physical form of an animal is merely a more extreme 
version of the physical form associated with the savage by late nineteenth-century 
scientists such as Garson; the sloping forehead, projecting face, and general hairiness that 
Roth's sources describe as belonging to the Tasmanians is different in degree but not in 
kind from what Prendick describes as the physical mark of the beast. 
Prendick refers to the reverting Beast Men as "monsters" and recalls "with horror" 
his earlier associations with them (123), telling us, "I had half a mind to make a massacre 
of them [ ... ]. Had I possessed sufficient cartridges, I should not have hesitated to begin 
the killing" ( 126). As boundary crossers between the categories of human and animal, the 
Beast Men have been monsters all along: like Barnum's Feejee Mermaid, Carmilla, or 
Hyde, they are hybrids. However, their reversion makes this hybridity particularly clear. 
Not having cartridges, Prendick is reduced to doing to the Beast Men what the colonial 
administration did to the Tasmanian aborigines at Oyster Cove- allowing them to die 
out. Like the Tasmanians, they too finally become extinct: according to Charles 
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Prendick's introduction, when the island is visited again by the H.M.S. Scorpion, a party 
of sailors finds "nothing living" on the island "except certain curious white moths, some 
hogs and rabbits, and some rather peculiar rats" (5). What remains, of both the Beast 
Men and the aborigines, is the sense of them as incomprehensible in themselves and 
presenting an insoluble mystery to the observer. Bonwick writes, "I am not ashamed to 
confess that, when I have sometimes stood silently and thoughtfully before an Aborigine, 
and looked, though but for a moment, into that dark and dreamy eye of his, catching the 
expression of its melancholy gaze, I have been oppressed with the feeling that there lay 
something behind that glance I so wanted to know, but never could know, a something he 
might dimly conceive, but not accurately realize." (Last of the Tasmanians 283). 
Likewise, when Prendick manages to confront the Beast Man who stalks him during his 
first walk on the island, he asks, "Who are you?" Prendick tells us, "He tried to meet my 
gaze. 'No!' he said suddenly, and, turning, went bounding away from me through the 
undergrowth. Then he turned and stared at me again. His eyes shone brightly out of the 
dusk under the trees." (43). To the European observer, both Beast Men and aborigines 
represent what cannot be known, particularly to a European consciousness. It cannot be 
known because it is outside the oppositional categories and hierarchical structures by 
which the sort of knowledge that Prendick and Bonwick both recognize as knowledge is 
constructed. 
During the second half of the Victorian era, anthropologists such as Lubbock, 
Tylor, and McLennan attempted to structure knowledge of the human according to the 
anthropological paradigm I have described in the first chapter of this study. That attempt 
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was in part a response to the cultural trauma caused by Darwinian evolutionary theory, 
which suggested a fundamental continuity between the human and animal, civilized and 
savage. The anthropological paradigm accepted that continuity, but organized it 
according to the hierarchical ladder of biological and cultural evolution. Anthropological 
texts such as Tylor's Primitive Culture (1871) attempted to categorize human cultures 
according to that ladder based on perceived notions of lower and higher evolutionary 
status. Tools, customs, and ultimately human nations and tribes, and by implication 
races, were assigned to steps on that ladder. This view of the anthropological paradigm 
suggests that it was primarily a conservative enterprise, which attempted to contain the 
cultural trauma caused by Darwin's challenge to the religious worldview that had largely 
defined man's place in nature before the publication of On the Origin of Species. 
The Tasmanians were also the objects of anthropological categorization: Roth's 
The Aborigines ofTasmania describes the physical characteristics and cultural customs of 
the Tasmanians in order to paint a picture of the most primitive men, those at the bottom 
of the ladder of sociocultural evolution. Even Wells, in The Outline of History, devotes 
attention to how the Tasmanians should be categorized. De Paolo argues that Wells' 
attitude toward the Tasmanians reflected the conservative assumptions of his time, stating 
that like Darwin himself, Wells "struggled with racist and humanitarian sentiments with 
respect to the Tasmanians." According to De Paolo, in the reference to the Tasmanians 
that begins The War of the Worlds: 
Wells sympathizes with the plight of the poor Tasmanians, but his rhetoric 
is not completely free of racist pronouncements. For example, he calls 
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their extermination "ruthless" but, at the same time, identifies the victims 
as members of "inferior races." While impugning the colonists for fifty 
years of mistreatment, he wonders why the "human likeness" ofthe 
Tasmanians did not elicit sympathy (or guilt) from the colonists. Here, 
too, one detects the unilinear bias in the phase "human likeness," for it 
implies that the Tasmanians resembled, but not necessarily were, human 
beings and that their similarity to whites should have given the colonists 
some pause. (69) 
However, De Paolo's analysis does not differentiate between Wells and his narrator. 
Wells' narrators are often representative Englishmen who must learn, through the course 
of the narrative, that their initial assumptions are incorrect. Like Prendick in The Island 
of Doctor Moreau, they emerge more knowledgeable but significantly less optimistic 
about the nature and fate of humankind. This learning process destroys their belief in the 
sort of optimistic progressionism that was embodied in the anthropological paradigm and 
allowed it to contain the cultural trauma caused by Darwinian evolutionary theory. Wells' 
narrators must confront the full force of that trauma: they must learn that evolution can 
result in Gothic horror. 
In The Island of Doctor Moreau, Prendick goes through this sort of learning 
process. When he arrives on Moreau's island, he believes that he knows the difference 
between man and beast. His first experiences on the island result in attempts to classify 
by establishing oppositional categories that the island's inhabitants themselves call into 
question. The first time he leaves the enclosure, he is stalked by the Leopard Man. He 
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initially sees the Leopard Man as a shape that he cannot quite distinguish in the forest at 
twilight. When it leans down to drink, he tells us, "It bowed its head to the water and 
began to drink. Then I saw it was a man, going on all fours like a beast!" He tells us that 
he is "greatly disturbed" by this sight, for "Why should a man go on all fours and drink 
with his lips?" ( 40). When he sees the Leopard Man again in the forest, he asks, "What 
on earth was he- man or animal?" (43). He presents us with two possible categories: 
human and beast. He attempts to categorize the Leopard Man, but neither category seems 
to fit. While being stalked by the Leopard Man, he comes upon the Swine Men, the Beast 
Men that most resemble Englishmen, and sees in them "the unmistakable mark of the 
beast." Disgusted by the Swine Men, he identifies them as "monsters" ( 42). It is their 
hybridity, their uncategorizability, that makes them monsters to Prendick. When the 
Leopard Man begins stalking him again, Prendick tells us, "I distinguished through the 
interlacing network" of trees and creepers "the head and body of the brute I had seen 
drinking" (43). However, a few pages later, he states, "I could see the thing more 
distinctly now. It was no animal, for it stood erect" ( 46). Prendick cannot see the thing 
more distinctly: he is limited by the categories that organize his understanding. He does 
not acknowledge the Leopard Man's hybridity until the moment that he stuns it with a 
stone; at that moment, he calls it "the animal-man" (47). 
That moment also marks the beginning ofPrendick's transformation into an 
animal-man, because the weapon he uses is a stone wrapped in a handkerchief. Wells' 
irony is evident here: Prendick uses a quintessential mark of English respectability, the 
handkerchief, to wrap a stone, an implement linked to the most primitive humanity. 
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Victorian anthropologists agreed that human history began with a Stone Age, and the 
Tasmanians were seen as living representatives ofthat Stone Age, of Paleolithic Man. 
The destabilization of Prendick's human identity continues the next morning when he 
wakes up in a hammock, a sleeping arrangement that contemporary anthropology 
connected with the savage.22 But Prendick descends even lower: "I perceived that I was 
hungry, and prepared to clamber out of the hammock which, very politely anticipating my 
intention, twisted round and deposited me upon all-fours on the floor" (49). Here 
Prendick, hungry like the Leopard Man that stalked him the night before, repeats the 
motion ofthat Beast Man by going down on all fours. His fall out ofthe hammock is also 
a fall down the evolutionary ladder: he falls from the status of savage to that of beast. His 
hunger is the mark of the beast in him, a connection that is made explicit when Prendick 
mentions that the breakfast he eats "contributed to the sense of animal comfort I 
experienced" (50). From the beginning of his stay on The Island of Doctor Moreau, 
Prendick's ability to categorize the phenomena around him is destabilized, as is his own 
identity as a civilized human being.23 Montgomery indicates the inapplicability of 
oppositional categories on Moreau's island. When Prendick asks him, "what was that 
thing that came after me. Was it a beast, or was it a man?", Mongomery answers, "From 
your account, [ ... ] I'm thinking it was a bogie" ( 49). 
The longer Prendick remains on the island and associates with the Beast Men, the 
less he is able to use such oppositional categories himself. He begins to perceive no 
difference between the Beast Men and human beings. He tells us: 
I say I became habituated to the Beast People, so that a thousand things 
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that had seemed unnatural and repulsive speedily became natural and 
ordinary to me. I suppose everything in existence takes its colour from the 
average hue of our surroundings: Montgomery and Moreau were too 
peculiar and individual to keep my general impressions of humanity well 
defined. I would see one of the bovine creatures who worked the launch 
treading heavily through the undergrowth, and find myself trying to recall 
how he differed from some really human yokel trudging home from his 
mechanical labours; or I would meet the Fox-Bear Woman's vulpine shifty 
face, strangely human in its speculative cunning, and even imagine I had 
met it before in some city byway. (84) 
In this statement, Prendick describes losing the categories that he initially used to 
differentiate between human and animal, and even the distinctions between savage and 
civilized begin to disappear: the Beast Men, who represent colonial subjects, come to 
resemble the ordinary Englishmen he would have seen back home. The word "home" is 
important here because Prendick himself is far from home, but Moreu's island becomes a 
twisted version of home, an English park in which he goes to live with the beasts.24 The 
Englishness of Moreau's island calls another set of oppositional categories into question: 
the foreign and domestic, which should be different, are superimposed, as in a palimpsest. 
The most important destabilizing event, at least for Prendick, is his own descent 
down the evolutionary ladder, his reversion to a beast. After Moreau's death, in the 
chapter titled "Reversion of the Beast Folk," Prendick tells us, "In this way I became one 
among the Beast People in the Island ofDoctor Moreau" (118).25 Prendick seems to be 
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one of the Beast Folk who are reverting in the chapter title. He tells us, 
In the retrospect it is strange to remember how soon I fell in with these 
monsters' ways and gained my confidence again. I had my quarrels, of 
course, and could show some teeth marks still, but they soon gained a 
wholesome respect for my trick of throwing stones and the bite of my 
hatchet. And my St. Bernard Dog Man's loyalty was of infinite service to 
me. I found their simple scale of honour was based mainly on the capacity 
for inflicting trenchant wounds. Indeed I may say- without vanity I hope 
- that I held something like a pre-eminence among them. One or two who 
in various disputes I had scarred rather badly, bore me a grudge; but it 
vented itself, chiefly behind my back and at a safe distance from my 
missiles, in grimaces. ( 121) 
Prendick becomes both savage and animal. He retains the relatively advanced hatchet, 
but must once again resort to stones, this time without a handkerchief to disguise his 
descent down the ladder of sociocultural evolution. 
Prendick descends biologically as well: the Beast Men bear the marks of his teeth 
because he has used the weapons, not of a man, but of an animal. Even the Tasmanians 
had weapons more sophisticated than teeth. Prendick describes the "strange changes" he 
undergoes during his reversion: "My clothes hung about me as yellow rags, through 
whose rents glowed the tanned skin. My hair grew long, and became matted together. I 
am told that even now my eyes have a strange brightness, a swift alertness of movement." 
(124). This is a collection of traits that are both savage (the yellow rags, the matted hair 
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reminiscent of the "wooly" hair that Europeans tended to associate with Australians or 
Africans, the brown skin) and animal (the long hair and strange, swift eyes, like the eyes 
of M'Ling, although Prendick has already indicated that his own categorization of 
M'Ling's eyes is open to question). Prendick becomes even more animalistic in his 
adoption of a new home: he tells us, "I rebuilt my den in the walls of the enclosure with 
such a narrow opening that anything attempting to enter must necessarily make a 
considerable noise" (126). The enclosure approximated a European living space, 
although the hammock Prendick slept in belonged on a lower rung of the ladder of 
cultural evolution. His move into a den in the walls of that enclosure signals that he has 
fallen even further. It is at this point in the text, when Prendick himself is reverting, that 
he labels the Beast Men "Beast Monsters" (125). He does not identify them as monsters 
until he becomes one of them. 
When he is found, Prendick tells us that "It is strange, but I had no desire to return 
to mankind" (129): he has no desire to return to what he once thought of as home. When 
he does return home, home is no longer what it once was. He tells us, "with my return to 
mankind came, instead of that confidence and sympathy I had expected, a strange 
enhancement of the uncertainty and dread I had experienced during my stay upon the 
island. No one would believe me, I was almost as queer to men as I had been to the Beast 
People"(130). He himself has become incomprehensible and mysterious, not only to the 
Beast Men, but also to the real men: he does not fit into any category. He also reevaluates 
categories: the Beast Men are no longer Beast Monsters but Beast People, as though to 
mark their similarity to the actual people that he is encountering. He tells us that he feels 
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a constant sense of fear, "such a restless fear as a half-tamed lion cub may feel," speaking 
of himself as an animal that is only partially acclimated to human society but already 
incapable of returning to the society of beasts. "My trouble took the strangest form. I 
could not persuade myself that the men and women I met were not also another, still 
passably human, Beast People, animals half-wrought into the outward image of human 
souls; and that they would presently begin to revert, to show first this bestial mark and 
then that" (130). 
In England as well as on Moreau's island, the categories of the human and 
civilized are revealed to be unstable, capable of becoming their opposites. Prendick says 
of the men he sees, "I feel as though the animal was surging up through them; that 
presently the degradation of the Islanders will be played over again on a larger scale. I 
know this is an illusion, that these seeming men and women about me are indeed men and 
women, men and women forever, perfectly reasonable creatures full of human desires and 
tender solicitudes, emancipated from instinct and the slaves of no fantastic Law - beings 
altogether different from the Beast Folk" (130). It is a mark of Wells's subtlety that we 
can hear Prendick's lack ofbeliefin what he is saying: he knows, as well as we do at the 
end of The Island of Doctor Moreau, that the categories on which he is still attempting to 
rely are not stable. Prendick tells us, "I do not expect that the terror of that island will 
ever altogether leave me" (130), perhaps because he is now on another island on which he 
feels as though he is witnessing the same phenomenon. In the end, this is a tale not about 
the island of Doctor Moreau, or about Tasmania, to the extent that we can see the history 
of the aborigines reflected in it, but a tale about England. As Prendick's initial view of 
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the Swine Men suggested, the unstable category that we were left with at the end of the 
novel is Englishman. 
Plagued by doubts and fears, Prendick withdraws to the countryside, where he 
looks up to the stars, the "glittering hosts of heaven," for order and rationality. "There it 
must be," he tells us, "in the vast and eternal laws of matter, and not in the daily cares and 
sins and troubles of men, that whatever is more than animal within us must find its solace 
and hope" (131). But one ofthose glittering hosts is the planet Mars, and it is from that 
planet that, two years later, Wells launches the invasion that will tum Englishmen not 
only into Tasmanians, but into animals - for one way we define an animal is that it can be 
eaten, and the Martians eat, or more accurately ingest, men. 
III. Empires of the Other: Evolutionary Threats to the Future of Mankind in The 
War of the Worlds and "The Empire of the Ants" 
The breaking of categorical boundaries that we see in The Island of Doctor 
Moreau also appears in other novels and short stories that Wells wrote, such as The War 
of the Worlds and "The Empire of the Ants." Both texts function as critiques of the 
British colonial enterprise. The anthropological paradigm and the hierarchical 
oppositions on which it was based implicitly supported that enterprise. Wells calls that 
paradigm, as well as the colonial enterprise, into question by revealing how easily such 
hierarchical categories can tum into their opposites: the human can become the animal, 
and the civilized can become the savage, depending on your point of view. He also 
presents a considerably more pessimistic alternative to the optimistic progressionism of 
the anthropological paradigm, implying that evolution upward might be a source of 
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Gothic horror. Unlike Wilde, who proposes an alternative vision of human evolutionary 
potential that is egalitarian and optimistic, Wells focuses on the horrifYing possibility that 
evolution might result in the extermination of the human. Wilde shows how redefining 
evolution can lead to a flowering of human potential; Wells shows that defining evolution 
as a progress ever upward, as it was defined by late nineteenth-century scientists and 
anthropologists, can result in human extinction. 
The Island of Doctor Moreau and The War of the Worlds function as mirror 
images of one another, telling the same story in reverse. The Island of Doctor Moreau is 
an allegory of the colonial enterprise. The War of the Worlds brings colonialism back to 
the heart of empire: in this novel, it is Englishmen who become Tasmanians, and the 
island on which they are threatened with destruction is England itself. The novel begins 
with a reversal of colonial expectations. The unnamed narrator says, "It is curious to 
recall some of the mental habits of those departed days. At most, terrestrial men fancied 
there might be other men upon Mars, perhaps inferior to themselves and ready to 
welcome a missionary enterprise. Yet across the gulf of space, minds that are to our 
minds as ours are to those of the beasts that perish, intellects vast and cool and 
unsympathetic, regarded this earth with envious eyes, and slowly and surely drew their 
plans against us. And early in the twentieth century came the great disillusionment" (7). 
Human beings, and implicitly Englishmen, assumed that they might spread their colonies 
even to Mars and that the Martians, whom they assumed were lower on the evolutionary 
ladder, might welcome a "missionary enterprise," as they assumed the Australians or 
Africans might welcome such a civilizing mission. However, the Martians tum out to be 
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not lower, but higher, on the ladder of biological and cultural evolution. They have 
evolved further from the animal than even Englishmen. The narrator describes their 
technological innovations, such as the machines they use to move about and their deadly 
heat-ray. In the anthropological texts as well as in the various anthropological exhibits of 
the late nineteenth-century, technological complexity was equated to cultural 
advancement. The Martians use tools that we can barely understand, marking them as 
more intelligent and civilized than human beings. To such intellects, we are as beasts. 
The narrator tells us where we fall on the evolutionary ladder in relation to the Martians: 
"And we men, the creatures who inhabit this earth, must be to them at least as alien and 
lowly as are the monkeys and lemurs to us" (8). At the beginning of his novel, Wells 
places Englishmen lower on the rungs of the evolutionary ladder both culturally and 
biologically: they are savages and animals, like Tasmanians and apes. 
Our first glimpse of the Martians resembles Prendick's first glimpse ofthe Beast 
Man M'Ling. When the Martians emerge from their ship, the narrator tells us that he sees 
"two luminous discs -like eyes" (21). He elaborates, "Two large dark-coloured eyes 
were regarding me steadfastly" (21) from the aperture. However, in their other physical 
attributes, the Martians are the opposite of Beast Men. Whereas the Beast men have 
prognathous faces, the narrator describes "the absence of brow ridges, the absence of a 
chin beneath the wedge-like lower lip" (21-2). The narrator later tells us that the Martians 
have no nostrils ( 124 ). The facial features that are prominent on the Beast Men, as well 
as on the Tasmanians as they were described in contemporary sources such as Roth, are 
absent on the Martians. The presence of these features marked the Beast Men and 
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Tasmanians as evolutionarily lower than Englishmen; their absence on the Martians 
implies that they are higher. The Martians are all brains and hands, the two body parts 
that elevate human beings: the brains to conceive of technological innovations, and the 
hands to carry them out. Initially the Martians seem to wear no clothing, but we quickly 
learn that instead, they wear machines. The narrator tells us that, although "they wore no 
clothing, it was in the other artificial additions to their bodily resources that their great 
superiority over man lay" (116). These additions allow them to fulfill a number of 
functions that are beyond human capacity; in comparison with them, it is we who are 
naked savages. 
Like the Beast Men, the Martians also produce a sensation of horror: they are 
described as "monstrous" (22), and the narrator tells us, "Those who have never seen a 
living Martian can scarcely imagine the strange horror of its appearance" (22). An 
onlooker, seeing the Martians for the first time, says, "Good God! what ugly brutes!" (24), 
sounding like Prendick in his first meeting with the Beast Men. However, the Martians 
are the opposite of brutish. They do not even eat: they have no animal appetites, but 
inject blood directly into their veins (125). Even their nourishment is accomplished 
through technology. They also do not share with us the other appetite that binds the 
human to the animal: sexual appetite. They are asexual, reproducing by budding (126-7). 
Therefore, we are told, they are "without any of the tumultuous emotions that arise from 
that difference among men" (126). The narrator identifies the evolution of the Martians 
as "a suppression ofthe animal side of the organism by the intelligence" (127), and states 
that the Martians may have evolved from creatures not all that different from human 
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beings. One of the horrors of the Martians is that they show us our possible future: we 
may also, through the mechanism of evolution, become creatures like them, all brains and 
hands. What is missing from them is the animal within, which creates the "emotional 
substratum" that keeps human beings from being nothing but "selfish intelligence" 
(127). 26 This is a pessimistic alternative to the optimistic progressionism of the 
anthropological paradigm. Lubbock and Wallace look forward to the human conquest of 
nature. Wells implies that such conquest may result in our becoming inhuman. 
Like The Island of Doctor Moreau, The War of the Worlds takes place in a 
colonial setting, although this time that setting is England, and the colonized are 
Englishmen. The narrator makes clear that we begin the story at the center of empire. 
When the narrator returns home from seeing the first Martian ship, he passes a group of 
people who are talking "in the gate of one of the houses in the pretty little row of gables 
that was called Oriental Terrace" (32). This is an England that can appropriate other 
portions of the world, even as the name for a subdivision. However, once the Martians 
arrive, it is they who become the colonizers and creators of empire. Although The War of 
the Worlds is set in England, the human beings are repeatedly described as black. When 
human beings approach the first Martian ship, the narrator states, "Vertical black figures 
in twos and threes would advance, stop, watch, and advance again" (25). The deputation, 
with its white flag of truce, is made up of "a little black knot of men" (25); the narrator 
says of this flag, "a number of dim black figures followed it at discreet distances" (25). 
Once the Martian fire has swept through them, the narrator tells us, "The little group of 
black specks with the flag of white had been swept out of existence" (27). The repetition 
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of the word "black" implies that as a result of their encounter with the Martians, 
Englishmen have been placed in the position of colonial subjects. Toward the end of the 
novel, when the narrator arrives in London, he finds a man lying on the street, covered 
with the black dust left by the vapor that the Martians used to poison human beings. He 
tells us that the man "was as black as a sweep with the black dust, alive, but helplessly 
and speechlessly drunk. I could get nothing from him but curses and furious lunges at my 
head. I think I should have stayed by him but for the brutal expression of his face" (163). 
Here the Englishman has become a black bruteY 
The Martian attack resembles a first encounter between Europeans and aborigines. 
The Martian heat ray is to the Englishmen as European guns were to the Tasmanians: an 
unfamiliar and devastating weapon that works by a technology the natives do not 
understand. An artilleryman that the narrator encounters says of human guns in relation 
to the heat ray, "It's bows and arrows against the lightning" (59). After the first deaths of 
Englishmen, the narrator says that the deployment of the heat ray "left the night about me 
suddenly dark and unfamiliar" (27). England becomes like Moreau's island, where 
Prendick loses himself in the jungle at night; it is now England that is dark and no longer 
recognizable. However, England becomes like a dark jungle more than metaphorically. 
As Europeans brought their own plant species to the colonies, the Martians bring their 
vegetation with them. A red weed spreads over England, creating what the narrator 
describes as a "tropical exuberance" (145). Home itself is no longer home, but a tropical 
island on which Englishmen have become the colonized, their bodies literally sustaining 
their masters, as the bodies of colonized peoples, through their labor, sustained the life of 
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imperial England. 
Throughout The War of the Worlds, the categories of the human and animal, 
civilized and savage, break down just as they did on Moreau's island. When the narrator 
arrives in London, he tells us, "I noticed how yellow were the skins of the people I met, 
how shaggy the hair of the men, how large and bright their eyes, and that every other man 
still wore his dirty rags" (173-4). These shaggy, yellow, bright-eyed men in rags resemble 
Beast Men. Their yellow skins, uncut hair, and uncivilized clothing also marks them as 
savages. The narrator himself adopts savage behavior; he tells us that during his flight 
from the Martians, he had "uttered prayers, fetish prayers, had prayed as heathens mutter 
charms" (149) in order to cope with his ordeal. However, he sinks even lower on the 
evolutionary ladder. In The War of the Worlds, we repeatedly see human beings 
described as animals; the narrator tells us that the curate with whom he briefly shares an 
abandoned house sinks "to the level of an animal" after watching the Martians feed upon 
human beings (134). When the narrator emerges from that house, seeing the English 
countryside made strange by the red vegetation of the Martians, he says: 
For that moment I touched an emotion beyond the common range of men, 
yet one that the poor brutes we dominate know only too well. I felt as a 
rabbit might feel returning to his burrow, and suddenly confronted by the 
work of a dozen busy navvies digging the foundations of a house. I felt 
the first inkling of a thing that presently grew quite clear in my mind, that 
oppressed me for many days, a sense of dethronement, a persuasion that I 
was no longer a master, but an animal among the animals, under the 
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Martian heel. With us it would be as with them, to lurk and watch, to run 
and hide; the fear and empire of man had passed away. ( 146) 
Prendick also feels as though he is "an animal among the animals" when he is reduced to 
"one among the Beast Folk on the Island ofDoctor Moreau" (119), but here we are in 
England, and it is not one civilized man who is reverting, but all men. The narrator fears 
that they will become the equivalent of Beast Men, intelligent beings who nevertheless 
function as animals, running, hiding, and being eaten. Emerging from a ruined house that 
represents human civilization, the narrator fears that the Martians are building a new 
house for themselves that will not be a home for human beings. 
This categorical breakdown calls into question the categories themselves: what 
does it mean to be human or civilized when those categories can so easily become their 
opposites? The real horror of The Island of Doctor Moreau and The War of the Worlds is 
that the categories do not hold. Bonwick confesses that, when he has looked into the eyes 
of an aborigine, "I have been oppressed with the feeling that there lay something behind 
that glance I so wanted to know, but never could know" (Last of the Tasmanians 283). 
He is experiencing something beyond his comprehension, perhaps because it is beyond 
the categories by which he understands the world. The curate resembles Bonwick in his 
inability to comprehend what is outside those categories. His understanding of the world 
is structured by his religious training, and there is no room in it for Martians. "What are 
these Martians?" he asks, trying to fit them into a worldview formed by "Sunday-schools" 
and "morning service" (70). "What are we?" responds the narrator, as though Englishmen 
have become just as incomprehensible as Martians or Tasmanians. This scene is 
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reminiscent of the scene in The Island of Doctor Moreau in which Prendick confronts the 
Leopard Man. He asks, "Who are you?" The Beast Man answers only "No!" and stares at 
him (43). Prendick finds its gaze as inscrutable as Bonwick does that ofthe Tasmanians. 
In The War of the Worlds, when the narrator first encounters the curate, he tells us, "For a 
moment we were silent, taking stock of each other. I dare say he found me a strange 
enough figure, naked save for my water-soaked trousers and socks, scalded, and my face 
and shoulders blackened by smoke. His face was a fair weakness, his chin retreated, and 
his hair lay in crisp, almost flaxen curls on his low forehead; his eyes were rather large, 
pale blue, and blankly staring" (69). The narrator, blackened and mostly naked, has 
already reverted to a savage state. The curate is still presented as a typical Englishman, 
fair-haired and with a civilized but weak chin that he shares with the Martians. The 
curate asks, "What do these things mean?'' (69). The narrator tells us, "I stared at him and 
made no answer" (70). Here the narrator has taken the place of the Leopard Man, giving 
no intelligible response, and the systems of meaning mentioned in the novel, such as 
religion, science, and philosophy, seem inadequate to answer that question. Beast Men, 
Martians, and Englishmen all seem as incomprehensible, as outside categorical 
definitions, as Bonwick found the Tasmanians. 
There is one fundamental similarity between Englishmen, savages, and animals: 
they are all subject to extinction. At the end of The War ofthe Worlds, the Martians are 
destroyed by the forces of evolution, since they are not immune to terrestrial microbes. 
However, Wells emphasizes the potential for human extinction. When the narrator 
returns home from seeing the first Martian ship, he shares a final dinner with his wife: 
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I remember that dinner-table with extraordinary vividness even now. My 
dear wife's sweet, anxious face peering at me from under the pink 
lampshade, the white cloth with its silver and glass table furniture - for in 
those days even philosophical writers had many little luxuries -the 
crimson-purple wine in my glass, are photographically distinct. [ ... ] 
So some respectable dodo in the Mauritius might have lorded it in 
his nest, and discussed the arrival of that shipful of pitiless sailors in want 
of animal food. "We will peck them to death tomorrow, my dear." 
I did not know it, but that was the last civilized dinner I was to eat 
for many strange and terrible days. (34) 
In this "civilized dinner," the animal appetites are disguised by the "white cloth with its 
silver and glass table furniture," as Prendick's handkerchief disguised the stone with 
which he stunned the Leopard Man. However, it cannot disguise the similarity between 
human and animal. Wells brings us back to the dodo, one of the central figures in "On 
Extinction," mentioned at the beginning of The War ofthe Worlds in the same paragraph 
as the Tasmanians. He implies that, like the Tasmanians and dodos, imperial England 
and the civilization it represents may have had its day. Wells ends "On Extinction" by 
describing "two men, and then one man, looking extinction in the face" (172). The 
narrator of The War of the Worlds tells us,"For a time I believed that mankind had been 
swept out of existence, and that I stood there alone, the last man left alive" (147). He is 
saved from that fate by evolutionary luck. In "On Extinction," mankind succumbs to 
pestilence; in The War of the Worlds, the Martians succumb to the same fate - but next 
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time, it could be us. 
At the end of the novel, the Martians are reduced to the fate of the Tasmanians: 
the narrator tells us that "everyone is familiar with the magnificent and almost complete 
specimen in spirits at the Natural History Museum, and the countless drawings that have 
been made from it" (178). They become subjects of scientific inquiry, demonstrating the 
other end of the evolutionary ladder. For anthropologists such as Tylor and Roth, the 
Tasmanians revealed what we evolved from; the narrator tells us that the Martians can 
reveal what we may evolve into. The War ofthe Worlds is a cautionary tale, warning us 
that if we leave behind the animal parts of our nature, as Moreau tried to excise the 
animal from the Beast Men, we may tum into monsters. It is not Beast Men who are the 
monsters in this narrative, but the Men without Beasts inside them. However, there is 
another warning here: that the ladder of biological and cultural evolution constructed by 
late nineteenth-century scientists and anthropologists is suspect. We cannot know which 
rung we are on, so we cannot be confident in our justification for consigning others to 
lower rungs, or for our treatment of them. The War of the Worlds contains an explicit 
message: the narrator tells us, "Surely, if we have learnt nothing else, this war has taught 
us pity- pity for those witless souls that suffer our dominion" (149). Wells could be 
referring to "witless" animals, but he could also be referring to colonized peoples who, 
from a nineteenth-century perspective, might well be categorized as "witless souls." The 
narrator's call for pity does not challenge the categories on which "dominion" is based, 
but the novel itself does so. Its implicit message is that hierarchical categorization is a 
suspect and unstable activity on which to build dominion, a term used in the late 
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nineteenth and early twentieth centuries specifically for portions of the British Empire.28 
It seems unlikely that Wells was already thinking of"The Empire ofthe Ants" at 
the time he was writing The War of the Worlds, but he seems to have had ants on his 
mind. Although human beings are compared to animals throughout the novel, the 
animals they are compared to most often are ants. When the Martians first attack human 
beings with their heat ray, the narrator tells us that "the Martian machine took no more 
notice for the moment of the people running this way and that than a man would of the 
confusion of ants in a nest against which his foot has kicked" (63). Later, the artilleryman 
that the narrator meets describes the relationship between men and Martians as 
resembling the relationship between men and ants. "This isn't a war," he tells the 
narrator. "It never was a war, any more than there's war between men and ants" (152). 
He emphasizes: 
It's just men and ants. There's the ants build their cities, live their lives, 
have wars, revolutions, until the men want them out of the way, and then 
they go out of the way. That's what we are now- just ants. Only-" 
"Yes," I said. 
"We're eatable ants." (153) 
Still later in the novel, we are told that the Martians have destroyed the town of 
Leatherhead "as a boy might crush an anthill, in the mere wantonness of power" (173). 
This repetition points us toward the later story, which rewrites The War of the Worlds as 
The War of the Worlds rewrites The Island of Doctor Moreau. 
The ants in "The Empire ofthe Ants" are not "just ants." In this story, our 
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representative Englishman in an exotic context is Holroyd, an engineer. He is in Brazil, 
sailing with a creole captain and a mixed-race crew up the Guaramadema River to help 
with a plague of ants in the town of Badama. As Holroyd sails up the river, he encounters 
scenes of natural luxuriance and human decay: towns that have seen better days, with 
deserted houses. As though to highlight the ineffectiveness of European religion in this 
environment, he passes a "long-deserted Monastery," with "a forest tree growing out of a 
vacant window-space, and great creepers netted across its vacant portals" (590). Holroyd 
responds to this environment by discovering what many of Wells's protagonists discover: 
the "insignificance of man" (586). Seeing few human beings on the riverbanks, in the 
exuberant jungle growth, he begins to understand "that man is indeed a rare animal, 
having but a precarious hold upon this land" (586). He learns what Prendick and the 
narrator of The War of the Worlds both learn, that human civilization is precarious and 
threatened: 
It was the inhuman immensity of this land that astonished and oppressed 
him. He knew the skies were empty of men, the stars were specks in the 
incredible vastness of space; he knew the ocean was enormous and 
untamable, but in England he had come to think of the land as man's. In 
England it is indeed man's, the wild things live by sufferance, grow on 
lease, everywhere the roads, the fences, and absolute security runs. In an 
atlas, too, the land is man's, and all coloured to show his claim to it- in 
vivid contrast to the universal independent blueness of the sea. He had 
taken for granted that a day would come when everywhere about the earth, 
364 
plough and culture, light tramways, and good roads, an ordered security, 
would prevail. But now, he doubted. (589) 
His doubts crystalize around the ants. There are so many ants in the jungle, he thinks: "In 
a few miles of this forest there must be more ants than there are men in the whole world!" 
(589). In these circumstances, "Who were the real masters?" (589). 
However, the problem is not simply one of number, but of evolutionary status. 
Holroyd begins to consider what would happened if ants evolved in the same way human 
beings have, not just biologically, but culturally: 
In a few thousand years men had emerged from barbarism to a stage of 
civilization that made them feel lords of the future and masters of the 
earth! But what was to prevent the ants from evolving also? Such ants as 
one knew lived in little communities of a few thousand individuals, made 
no concerted efforts against the greater world. But they had a language, 
they had an intelligence! Why should things stop at that any more than 
men had stopped at the barbaric stage? Suppose presently the ants began 
to store knowledge, just as men had done by means of books and records, 
use weapons, form great empires, sustain a planned and organized war? 
(589) 
This is exactly what has happened to the ants that have attacked Badama. Holroyd's ship 
comes upon another ship with two men on it, both dead and eaten away by ants. When 
Holroyd first sees the ants on the ship's deck, he thinks of them as "very like ordinary 
ants," except for their larger size- and the fact that they wear clothing (591). Their 
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clothing is the first mark of their evolutionary status: they are no longer animals or even 
savages. They have risen above the level of the Tasmanian aborigines. Like the Beast 
Men on Moreau's island, they are becoming civilized. 
These ants have multiple marks of both biological and cultural evolution. 
Holroyd mentions that they "made some use ofthe fore feet" (591); the ants have the 
equivalent of hands. Some of the ants are larger than others, with larger heads and 
presumably larger brains; they are evolving a higher intelligence, and when Holroyd 
returns to England he describes the threat they pose by saying, "These are intelligent ants. 
Just think what that means!" (596). In The War of the Worlds, the Martian's heads and 
hands marked their higher evolutionary status, and the ants seem to be evolving more 
advanced forms of both those body parts. Just as important are the marks of cultural 
evolution, such as complex social organization and tool use. Holroyd observes that the 
ants have the ability to work together in ways that we usually associate with human 
activity. The larger ants are their leaders, and when they attack the man sent to the 
derelict vessel to investigate, we are told, "They did not move in columns across the 
exposed places, but in open, spaced-out lines, oddly suggestive of the rushes of modern 
infantry advancing under fire" (593). This is an army of ants that can build the structures 
it needs to carry out a highly effective campaign against the human population of the 
jungle. 
When the ship reaches Badama, where there are no longer any human inhabitants, 
Holroyd notices "curious earthworks running between the nearer houses" that he believes 
are the work of the ants (595). As in The War of the Worlds, a human home is being 
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transformed into the home of an alien other; the earthworks of the ants replace the empty 
and no longer habitable human structures. These ants are capable of technological 
innovation. When the threat that the ants pose to humanity has become clear, we are told 
that although they are poisonous, their poison is not naturally-occurring: "It would seem 
this poison of theirs is closely akin to snake poison, and that it is highly probable they 
actually manufacture it, and that the larger individuals among them carry the needle-like 
crystals of it in their attacks upon men" (596). By the end of the story, it becomes clear 
that the ants are developing a formidable technological capacity. They are credited with 
using tools, creating fire, and performing significant feats of engineering (597). They 
also have methods of communication and record keeping analogous to human speech and 
writing (597). If we placed them on the evolutionary ladder according to contemporary 
scientific and anthropological theory, we would placed them above the animal and 
savage: the ants are on their way to full civilization. 
These ants are more than "just ants" in part because they represent aboriginal 
peoples. They are described specifically as black ants. Wells uses blackness deliberately, 
in The War of the Words to present Englishmen as natives of a colonized country and in 
"The Empire of the Ants" to emphasize that the ants represent natives who have begun to 
attack the empire. Holroyd responds to them as though faced with a native uprising. 
When he returns to England, he attempts to interest the authorities in the threat that the 
ants pose. He claims that "they threaten British Guiana, which cannot be much over a 
trifle of a thousand miles from their present sphere of activity, and that the Colonial 
Office ought to get to work upon them at once" (596). The ants seem to be in the process 
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of creating an empire of their own. We are told that "since they first appeared in the hills 
beyond Badama, about three years ago, they have achieved extraordinary conquests. The 
whole of the south bank of the Batemo River, for nearly sixty miles, they have in their 
effectual occupation; they have driven men out completely, occupied plantations and 
settlements, and boarded and captured at least one ship" (596). This is how one might 
describe a native uprising that threatens the interests of the British empire; it is also an 
image of reverse colonization. The ants behave to human beings as the English settlers 
behaved to the Tasmanians: "So far their action has been a steady progressive settlement, 
involving the flight or slaughter of every human being in the new areas they invade" 
(597). As in The War of the Worlds, human existence itself is threatened, and although 
the Martians are more fearsome, the ants are more effective; no terrestrial microbes can 
rid us of them. At the end of the story Holroyd makes a series of predictions that involve 
the progressive extinction of humanity before the invading ants. He ends with the chilling 
sentence, "I fix 1950 or '60 at the latest for the discovery of Europe" (597). In this 
sentence, Wells reverses the European story of colonization, in which the discovery of the 
Americas was an important event. This time, inhabitants of the Americas will discover 
Europe and presumably do to European natives what European colonizers did to the 
native Americans. 
As in The War of the Worlds, in "The Empire of the Ants" we see a series of 
reversals. Ants become like human beings, while human beings, in the path of the ants, 
become like animal species or savage races doomed to extinction by the advance of their 
evolutionary superiors. Once again the categories do not hold; evolution can lead to 
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reversal and metamorphosis, in which the animal can become like the human, and the 
human can become a source of food, because like the Martians, the ants eat human 
beings. This reversal and metamorphosis becomes particularly clear in a single scene. 
When one of the men sailing with Holroyd drives the ants off a dead sailor on the ship 
they encounter, the ants turn around and look back at him, "as a rallying crowd of men 
might look at some gigantic monster that has dispersed it" (592). Wells has given us 
Beast Men and Martians as monsters, but here the monster is a man, seen from an ant's 
perspective. As in other late nineteenth-century Gothic texts, the term monster designates 
something that stands outside of categories, that cannot be placed into the hierarchical 
oppositions that structure our understanding of the world. It is now man who has been 
given this status. If Beast Men, Martians, and ordinary men are all monsters, what can 
that designation mean? If its meaning changes depending on who is doing the looking, 
then perhaps other designations, such as man, beast, or even black, do not have fixed 
meanings either. 
In The War of the Worlds, the threat comes from above: both from the skies above 
and from higher up the evolutionary ladder. In "The Empire of the Ants," the threat 
comes from below in three ways. Ants come from below the earth to take over human 
habitations above. In doing so they rise up from the bottom of the evolutionary ladder, 
where contemporary scientific theory usually placed insects. Finally, they come from the 
south, where most European colonies were located, and threaten to displace the northern 
colonial powers. In The War of the Worlds, Wells challenges the notion of human 
dominion and the dominion of empire. In "The Empire of the Ants," he locates this threat 
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specifically in the colonized, implying that they will eventually rise up against their 
colonizers. In doing so, he reverses the assumption about the relationship between 
primitive and civilized races that we find in Darwin's The Descent of Man. Here it is not 
the primitive that will eventually succumb to the forces of civilization. Rather, 
civilization is threatened by what was once primitive but has now evolved culturally in a 
way that does not diminish its otherness. The ants seem to have developed in ways that 
are appropriate for ants, rather than in parodic imitation of European customs. They may 
wear clothes, but those clothes look nothing like the blue serge suits worn by Moreau's 
Beast Men. This alternative evolution poses a challenge to the anthropological paradigm, 
which posited an orderly hierarchy of development based on a European model. The ants 
develop differently, creating their own cultural forms; their weapons and social 
organizations are based on their identity as ants. European colonial administrators, intent 
on bringing European cultural forms to native populations, as Robinson brought English 
clothes, customs, and religion to the Tasmanians, did not recognize the possibility of this 
sort of indigenous development, but Wells presents it as part of his vision of alternative 
evolution and reverse colonization. "The Empire of the Ants" functions as a mirror image 
of the extinction of the Tasmanian aborigines; here it is European populations that will 
eventually experience what Wells called "the tragedy of Extinction" ("On Extinction" 
169) at the hands of an invader. 
Wells' two visions of alternative evolution differ significantly from the optimistic, 
utopian vision of individual human development offered by Wilde in "The Soul of Man 
under Socialism." Wells presents us with two possibilities: that if we leave what is 
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animal and savage behind as we ascend up the evolutionary ladder, we will become like 
the Martians, all head and hands, with none of our humanity left. Alternatively, since 
evolution involves continual competition, we could be outcompeted by other forms of life 
developing along their own evolutionary paths. Both of these visions are based on the 
ladder of biological and cultural evolution that was central to the anthropological 
paradigm. Wells shows us that the British colonial enterprise is problematic not only 
because it can result in the extinction of colonized peoples, but also because it turns the 
colonizers into something less than human. They become like the Martians, who are no 
longer capable of feeling compassion, or like Moreau, who ignores the pain he is 
inflicting in the process of creating what he considers civilized human beings. Writing in 
the Gothic mode allowed Wells to express the horror of this outcome. As I have argued, 
the Gothic was an appropriate mode in which to explore the changing relationship 
between the present and past at the end of the nineteenth century, because the Gothic had 
always been concerned with that relationship. It was also an appropriate mode in which 
to allegorize the actual horrors of colonialism. That mode allowed Wells to pose a 
powerful and direct challenge to the British colonial enterprise, one that criticized Britain 
for its treatment of aboriginal peoples, particularly the Tasmanians, and warned of the 
consequences of the sort of hierarchical thinking that was central to the anthropological 
paradigm- a way of thinking that could, Wells believed, lead to the destruction of 
humanity itself. 
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1. In The Descent of Man ( 1871 ), for example, in a section titled "On the Extinction 
of the Races of Man," Darwin states that "The partial or complete extinction of many 
races and sub-races of man is historically known." He continues, "Humboldt saw in 
South Africa a parrot which was the sole living creature that could speak a word of the 
language of a lost tribe. Ancient monuments and stone implements found in all parts of 
the world, about which no tradition has been preserved by the present inhabitants, 
indicate much extinction" (542). These statements have the same elegiac tone with which 
Wells describes human extinction. However, Darwin goes on to specify that when a 
civilized race comes into contact with a primitive one, the primitive race is almost 
inevitably doomed. The fatal combination of agriculture, disease, and alcohol will result 
in the extinction of the less evolved (543). According to Charles De Paolo in Human 
Prehistory in Fiction, the idea that the Tasmanians would share this inevitable fate 
appears as early as writings of Franyois Peron, a naturalist with one of the French 
expeditions to Tasmania, before the Tasmanians had begun to suffer the effects of British 
colonial expansion. For Peron, while Europeans had ascended the evolutionary ladder, 
the Tasmanians had stayed on its lowest rung; because they were incapable of ascending 
that ladder and adapting to European civilization, they were destined to become extinct 
(66). 
2. In "On Extinction," Wells offers a poignant statement on natural selection and the 
extinction that it frequently causes. He writes: 
The passing away of ineffective things, the entire rejection by Nature of 
the plans of life is the essence of tragedy. In the world of animals, that 
372 
runs so curiously parallel with the world of men, we can see and trace only 
too often the analogies of our grimmer human experiences; we can find the 
equivalents to the sharp tragic force of Shakespeare, the majestic 
inevitableness of Sophocles, and the sordid dreary tale, the middle-class 
misery, of Ibsen. The life that has schemed and struggled and committed 
itself, the life that has played and lost, comes at last to the pitiless 
judgement of time, and is slowly and remorselessly annihilated. This is 
the saddest chapter of biological science- the tragedy of Extinction. (169) 
In this statement, Wells implies a fundamental continuity between the human and animal: 
both are subject to the same natural forces. He also gives us an early indication of the 
technique he will use in The Island of Doctor Moreau, in which he will focus on the 
analogies between the "world of animals" and "world of men," using one world to tell us 
about the other. Finally, he justifies the sort of literature that he will be producing 
throughout the 1890s. Wells implies that a literature focused on themes from the 
biological sciences, particularly the "tragedy" of natural selection, is worthy to be placed 
among the works of Shakespeare, Sophocles, and Ibsen. 
3. James Bonwick records that the Tasmanian aborigines handed du Fresne a lighted 
branch, which he accepted; this gesture may have been interpreted as "proof that the 
strangers intended an establishment upon their own hunting-grounds." However, 
Bonwick follows this somewhat confusing account with the statement that du Fresne was 
eventually killed by aborigines he encountered in New Zealand, who attacked him and his 
French sailors after "they polluted" the New Zealanders' "sacred places, cooked food with 
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tapued wood, and put two chiefs in irons." He asks, "May they not have conducted 
themselves as ill in Tasmania, so as to incur the displeasure of the natives, and neglected 
to note the circumstances in their journal?" (Last of the Tasmanians 3-4). The best and 
most complete history of the Tasmanian aborigines, on which the historical information 
in this chapter is largely based, can be found in three books written by Bonwick, Daily 
Life and Origin of the Tasmanians (1870), The Last of the Tasmanians; or, The Black 
War of Van Diemen's Land (1870), and The Lost Tasmanian Race (1884). More modem 
historical accounts can be found in Clive Turnbull's Black War: The Extermination of the 
Tasmanian Aborigines (1948), David Davies' The Last of the Tasmanians (1973), and 
Ryan Lydnall's The Aboriginal Tasmanians (1981 ). These accounts are deeply indebted 
to nineteenth-century sources such as Bonwick. 
4. Bonwick's description of the encounters between Europeans and Tasmanian 
aborigines makes clear that cultural beliefs about the nature of "savages" affected how the 
Tasmanian aborigines were both seen and treated by Europeans. Despite du Fresne's 
unfortunate encounter with the aborigines, the French seem, in general, to have had a 
better relationship with the aborigines than the English, and to have looked upon them in 
a more positive way. Bonwick describes several encounters between French sailors and 
aborigines that were entirely peaceful. In the records of those visits, the aborigines are 
described as noble savages living in a state of simplicity and harmony with their 
surroundings. Bonwick, although sympathetic to the aborigines, identifies these 
accounts, somewhat dismissively, as "worthy of Rousseau himself' (The Last of the 
Tasmanians 19). 
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5. Like all colonial encounters, the encounter between British colonizers and 
Tasmanian aborigines resulted in children who were the products of both races and 
cultures. However, contemporary anthropologists did not consider these children true 
Tasmanians. The identification of only full-blood aborigines as true Tasmanians 
highlights the extent to which racial identity was important in both the popular and 
anthropological thought of the day. In Gothic Images of Race in Nineteenth-Century 
Britain, H.L. Malchow has documented the late nineteenth-century anxiety surrounding 
the "half-breed." This anxiety is apparent in what was, at the time, an important question 
for anthropologists: whether different races could interbreed successfully. The belief that 
they could not was sufficiently widespread that Darwin felt the need to refute it in The 
Descent of Man, specifically with relation to Australian and Tasmanian aborigines, in a 
description that highlights the supposed savagery of the aborigines themselves: 
Thus it has been asserted that the native women of Australia and Tasmania 
rarely produce children to European men; the evidence, however, on this 
head has now been shewn to be almost valueless. The half-castes are 
killed by the pure blacks; and an account has lately been published of 
eleven half-caste youths murdered and burnt at the same time, whose 
remains were found by the police. Again, it has often been said that when 
mulattoes intermarry, they produce few children; on the other hand, Dr. 
Bachman, of Charleston, positively asserts that he has known mulatto 
families which have intermarried for several generations, and have 
continued on an average as fertile as either pure whites or pure blacks. 
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6. This particular lament, that the loss of the Tasmanians is a loss for anthropology, 
seems to have been an important theme in contemporary literature on the Tasmanians. 
Roth himself echoes these sentiments in the 1899 edition. The final words of the revised 
edition read, "The sad and untimely destruction of this interesting primitive race is one of 
the greatest losses Anthropology has suffered, for the race, while living, carried with it all 
the possibilities for such studies as for years past have been made with ever increasing 
success among the Australians, but which, in the case of the Tasmanians, we have 
unfortunately neglected" (228). In The Living Races of Mankind (1902), Hutchinson 
writes, 
It is this long isolation which gives so much interest to the study of the 
customs, morals, and physical condition of the Tasmanians, as we have to 
do with a people unaffected by all the complicated ethnological problems 
arising from the mingled influence of diverse and various races found 
among the nations of most other parts of the world. Unfortunately the 
opportunity for a complete investigation of this interesting subject has 
been allowed to pass away under our very eyes, as it were. (71) 
7. Bonwick's argument is a religious one, akin to the worldview that produced the 
civilizing process on Flinders island: the Tasmanians share a "bond of brotherhood" with 
other human beings because they can be educated into Christians. His argument echoes 
an older version of the monogenist argument: that God created all of humankind through 
Adam, but that parts of humankind have degenerated, forgetting God and the knowledge 
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that more civilized races have retained. By the end of the century, this view had largely 
been replaced by a more modem version of monogenism exemplified by scientists such 
as T.H. Huxley, who examined empirical evidence of the common origin of the human 
races. It is this later view that influences Wells' idea of the "human brotherhood." 
8. Bonwick, who actually met the Tasmanians, disgrees with this assessment. 
According to Bonwick, a "Dr. Davis" who inspected Tasmanian skulls stated that they 
were "rendered by nature utterly devoid of the power to receive that which is designated 
civilization by the Europeans -i.e. an extraneous and heterogeneous cultivation, for 
which they have no taste or fitness, but which has to be thrust upon them by the high hand 
of presumed philanthropy, and under the influences of which their own proper 
endowments are constantly injured, and they themselves are inevitably destroyed" (338). 
However, Bonwick argues that when he showed the skull of a Tasmanian to "an eminent 
French anthropologist," the anthropologist "was pleased to describe it as equal to that of 
most civilized people of Europe, and superior to many crania of the educated. No 
phrenologist could object to its development, or doubt the civilization of the man on 
whose shoulders it once rested" (338). For Bonwick, the demise of the Tasmanians was 
not natural or inevitable, but the result of some fault in European civilization itself. He 
writes, "There must indeed be something terribly wrong with our teachings, or faulty in 
our principles. Civilization indicates advancement, and has with it associated all that can 
enhance the happiness, purify the nature, and elevate the being of man. But much of that 
which is extolled is too often of a pseudo character; else, why is it that, at the present 
epoch of our national progress, so many authors lament the curses of our refinement?" 
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(343). Of the effects of this pseudo civilization on aboriginal populations, he writes, "To 
expect, therefore, from barbarians raised to civilization, a great exhibition of the virtues, 
and a considerable accession of enjoyment, may be hoping for that which we cannot 
observe among our own selves. They wear our clothes, and lose their grace and health. 
They eat our food, and suffer indigestion and idleness. They learn our language, and 
assimilate our vices" (343). However, Bonwick's view represents a departure from the 
general optimistic progressionism of the anthropological paradigm. 
9. The Island of Doctor Moreau was originally published in a London edition by 
William Heinemann and a New York edition by Stone and Kimball in 1896. William 
Heinemann published a revised edition in 1913. The revised Heinemann edition was 
used as the basis for the text included in Volume II ofthe Atlantic Edition of the Works 
ofH.G. Wells, published in London by T. Fisher Unwin and in New York by Scribner's in 
1924. The final edition published during Wells' lifetime was the 1946 Penguin edition. 
Citations in this chapter are to the Penguin edition of2005, which is based on the Atlantic 
Edition. 
10. Certain writers, including Bonwick, used the equation ofTasmanians with 
animals for another purpose. Bonwick quotes a Courier article from 1836 that refers to 
the Tasmanians being "hunted down like wild beasts" ( qtd. in Last of the Tasmanians 66), 
a description that is echoed in a newspaper account of the same year in the Hobart Town 
Times, which claims that the Tasmanians "have been shot in the woods, and hunted down 
as beasts of prey" ( qtd. in Last of the Tasmanians 70). These newspapers accounts 
emphasize that the Tasmanians were treated like animals, rather than identifying them as 
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animals, and their tone is more sympathetic than Roth's- they imply that the Tasmanians 
should not have been treated like beasts. Nevertheless, their descriptions repeat the 
common stereotype. This stereotype can also be seen in statement by Bonwick, who says 
that when some of the Tasmanians were found by Robinson on his quest to convince 
them to go to Flinders Island, they were "so wretched as to resemble ourang-outangs 
rather than human beings" because of mistreatment by the white settlers (Last of the 
Tasmanians 232). 
11. Roth quotes a number of sources, which do not always agree in their depiction of 
the Tasmanians. The earlier French sources, which tend to describe the Tasmanians as 
noble savages, offer considerably more positive visions of the Tasmanians than the later 
British accounts. Although they are as informed by an ideological framework, they were 
generally written before what Malchow identifies as a rise of negative racial stereotypes 
based on Darwinian evolutionism during the second half of the nineteenth century, and 
they are not affected by the colonial interests that influenced the British view of the 
Tasmanians. However, the general tendency in The Aborigines ofTasmania, in 
statements by Roth himself as well as among the sources he cites, is to identify the 
Tasmanians as lower on the ladder of biological and cultural evolution. Because Roth's 
book is largely a compilation of the accounts of various writers, it contains copious 
citations. I have omitted such citations here and elsewhere. 
12. M'Ling's unusual name may also connect Wells' novel to the history of the 
Tasmanians. The "Ling" in M'Ling echoes the name of H. Ling Roth himself. In telling 
the story of Robinson's expedition to round up Tasmanians aborigines, Bonwick mentions 
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three of his assistants: M'Geary, M'Kay, and M'Lean (Last of the Tasmanians 205, 222). 
Davies, whose history of the Tasmanians is based largely on Bonwick's, also mentions 
that Robinson's party included "M'lean (a European)," who acted as interpreter (162). 
Although these names do not appear in Roth's account, in the 1899 edition Roth mentions 
a surgeon named Archibald M'Lachlan who was responsible for the remaining 
Tasmanians when they were transferred to Gun Carriage island, just before being 
transferred to Flinders Island in 1831 (163-165). M'Ling's name may carry within it an 
echo of the Scottish names of many Tasmanian settlers. 
13. Although in the published editions of The Island of Doctor Moreau the red 
countenance surrounded by red hair belongs to the captain of the Ipecahuanha, in the 
manuscript of the novel reprinted in Robert Philmus' variorum edition, the sailor with the 
red face and hair is one of Moreau's Beast Men, a precursor of M'Ling. Andrew 
Prendick, as he is called in the manuscript, tells us, "A short red[-]haired man, with thin 
& very hairy arms was at the wheel but his face was down cast & I did not notice 
anything remarkable about it." Later, he says, "Suddenly, the man at the wheel glanced 
swiftly furtively - over his shoulder at me & then away again. I was so startled I almost 
shouted out. It was such a queer face to flash on one suddenly" (Doctor Moreau 1 06). 
This furtive motion is given to M'Ling in the published version. 
14. Hammond states that Moreau's island "is remarkably English in its nature and 
topography," also pointing to the "ha-ha" as a connection between Moreau's island and 
that other island, England. For Hammond, Moreau attempts to create a stereotypically 
English space on the island: "His house has a thatched roof, he possesses editions of Latin 
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and Greek classics, his servant brings him meals on a tray; he recreates, in fact, a 
cultivated and urbane environment amidst the greenery of the island" (38-9). This 
creation of an English space on a tropical island is reminiscent of attempts by colonial 
administrators to import English goods and maintain English customs. Moreau's island is 
not England, but the sort of facsimile of England that British colonizers created. 
15. What causes such destruction is exactly what Bon wick blamed for the final 
destruction of the Tasmanians: alcohol. In The Last of the Tasmanians, Bonwick writes, 
"The great obstacle to our civilizing exertions lies in the introduction of intoxicating 
liquors. Who can adequately describe the effects of strong drink upon aboriginal 
people?" (346). However, he goes on to do just that, describing numerous instances in 
which the introduction of alcohol to aboriginal races resulted in their ultimate downfall 
and destruction. He says specifically of the Tasmanians that they "were affected as others 
by its use," and quotes an order of the colonial government against giving the Tasmanians 
alcohol, "wereby the said Natives have become riotous and offensive by their fighting in 
the streets, and committing wanton barbarities on each other" ( qtd. in Last of the 
Tasmanians 347). The Beast Men also become riotous when given alcohol, and their 
fighting results in the death of both men and Beast Men. This incident calls into 
question the opposition between human and animal. When Montgomery indicates that he 
will give brandy to M'Ling, Prendick says, "You don't give drink to that beast!" 
Montgomery answers, "You're the beast. He takes his liquor like a Christian." Prendick 
answers, "You've made a beast ofyourself. To the beasts you may go" (107). The Beast 
Man becomes a Christian, while the Christian becomes the beast. Philmus finds fault 
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with Wells's emphasis on the evils of drink, particularly in the first manuscript version of 
The Island of Doctor Moreau. He writes, "It is hard, for instance, to overlook the 
crankishness of Wells's association of bestiality with alcoholic spirits," which "imparts to 
this early draft the air of a temperance tract that could serve the propagandistic aims of a 
Carrie Nation or a 'General' Booth" (xxii). He discusses Wells' own personal"concem 
about alcoholism," which "goes back to his late teens" (xliv), as a possible influence on 
The Island of Doctor Moreau. However, if we understand the Beast Men as representing 
aboriginal peoples, then Wells's emphasis is in keeping with the general opinion ofthe 
day, also referred to by Darwin, that alcohol tends to corrupt colonial subjects. 
16. The final section ofthe Penny Cyclopaedia (1833-43) article, titled "Natives," 
provides a different picture of the Tasmanian aborigines than do Roth or Bonwick, later 
in the century. However, it is clear that the issues raised by the aborigines remained the 
same. The section begins, "The aborigines of Van Diemen's Land so closely resemble in 
physical character those of Australia, as to leave no doubt of their origin being the same" 
(89) Here we see the importance of the question of origin: were the Tasmanians 
autochthonous, or could they be connected to other human races? The section goes on to 
discuss the physical appearance and customs of the aborigines, which are said to resemble 
those of Australians. The section continues, "Major Mitchell expresses a decided opinion 
that the natives of both countries are derived from a common stock, in which other 
travellers have concurred." At issue, as well, is the general character of the aborigines, 
although here the Penny Cyclopaedia comes to a different conclusion than does Roth at 
the tum of the century: 
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The natives of Tasmania, according to the accounts of early colonists, and 
of Cook and D'Entrecasteaux, appear to have been more intelligent and 
friendly than those ofNew Holland when first approached. M. 
Labillardiere, the historian and naturalist of the expedition of Admiral 
D'Entrecasteaux, speaks of their music, their knowledge of plants, and 
their general acuteness, in terms by no means contemptuous; while he 
highly praises the humane and confiding disposition which they evinced 
towards their French visitors. Dr. Ross, the Editor of the "Van Diemen's 
Land Annual," to whom we are indebted for the best records of the early 
history of the colony, after many years' opportunities of intercourse with 
the aborigines, thus refers to them : "During all the intercourse I have had 
with this interesting people, I not only found no want of sense or judgment 
among them, but, on the contrary, much to admire in them as thinking 
men, as endued not only with much ingenuity and penetration, but with the 
tenderest sympathies of the heart, and all the nobler passions that elevate 
man in the scale of being." (90) 
The change in the characterization of the Tasmanians, from the 1830s to the 1890s, 
resembles the changes that Malchow observes in the characterization of other colonized 
peoples. These changes can be linked to a late nineteenth-century British anxiety about 
the status of empire, but also to the rise of Victorian anthropology and the sociocultural 
evolutionism on which it was based. In the Penny Cyclopaedia, the aborigines are still 
noble savages, possessing "all the nobler passions that elevate man in the scale of being." 
383 
However, once considered from a Darwinian evolutionary perspective, they fall 
significantly in the scale. Although at the time there were still Tasmanian aborigines 
remaining on Flinders Island, the entry already demonstrates a concern for their eventual 
fate: "Original harmlessness of character has not however preserved the Tasmanians from 
the usual consequences of European contact- expatriation or extinction" (90). 
17. That manuscript version, titled simply Doctor Moreau, is reprinted in Philmus' 
The Island of Doctor Moreau: A Variorum Text. 
18. In "The Island of Doctor Moreau: A Swiftian Parable," J.R. Hammond writes that 
Wells' "indebtedness to Swift, especially the final book of Gulliver's Travels, is clear" 
(32). Philmus emphasizes the importance of the final chapter of Gulliver's Travels to 
The Island of Doctor Moreau, stating that Wells' "sardonic emphasis on human beings as 
superficially civilized is Swiftian, and so is his satiric method" (xxvii). Both Swift and 
Wells call into question the Enlightenment assumption that human beings are rational 
creatures. Swift's Yahoos are presented as both animals and savages, with the marks of 
savagery described by European observers, such as broad faces and large mouths (232). 
In the last chapter of Gulliver's Travels, Swift implies that beneath fine clothes and 
customs, human beings are essentially Yahoos. They have not achieved the enlightened 
rationality demonstrated by the Houyhnhnms. The Island of Doctor Moreau makes a 
similar point about the relationship between the human and animal, civilized and savage, 
but in a late nineteenth-century context that included Darwinian theory and colonial 
expansion. For Philmus, The Island of Doctor Moreau brings together Swiftian satire and 
evolution: "In effect, Wells 'darwinizes' the Yahoos and Houyhnhruns" (xxvii). 
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19. The Kanakas present us with yet another possible connection between The Island 
of Doctor Moreau and the general vicinity of Tasmania, since the Kanakas are South Sea 
island natives who were used for labor in Australia. In the manuscript version, Moreau 
tells Prendick that he came to the island with a crew of six Kanakas, all of whom are 
"dead now; one fell overboard when we captured the seals & one died of a wounded heel 
that he poisoned in some way with plant juice. One went away in a boat & I suppose was 
drowned, one committed suicide. The other two ... " At Prendick's prompting, Moreau 
explains that the other two were killed trying to retrieve a Beast Thing that Moreau had 
made (Doctor Moreau 133-4). The Kanakas have a similar role in the published novel, in 
which Moreau comes to the island with "six Kanakas," one of whom dies from a 
wounded heel and another of whom was killed by the Beast Thing, described in the novel 
as "a limbless thing with a horrible face that writhed along the ground in a serpentine 
fashion." Of the remaining Kanakas, Moreau tells us, "Three went away in a yacht, and I 
suppose, and hope, were drowned" (77). The death of the Kanakas, which is emphasized 
in the manuscript, takes us back to the theme with which we started: the extinction of a 
native population, albeit on a small scale. That population is replaced by the Beast Men, 
who will present us with yet another example of extinction, since they are incapable of 
reproducing their kind. This replacement of the Kanakas by the Beast Men is emphasized 
by Moreau himself, who says, "Well- I have replaced them" (77). Prendick assumes that 
the first Beast Man he sees on The Dancing Faun is a Kanaka: "Then came bare footsteps 
outside & a brown man dressed in white linen brought in my mutton. He had a queer 
little brown head, oblique nostrils[,] a spare bristly mustache & very soft brown eyes with 
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scarcely any whites." This Beast Man speaks in a "soft gutteral voice," and Prendick 
notices that "his ear was very small & round." He tells us, "'So that's a Kanaka boy,' I 
thought- jumping to conclusions- for I had never seen one of these brown South Sea 
Islanders before" (Doctor Moreau 104). As his physiognomy makes clear, the Beast Man 
is not a Kanaka but a man made out of a seal. The Seal Men do not appear in the 
published novel; the replacement of the Dancing Faun with the Ipecacuanha must have 
made them no longer necessary as crew members. However, they do present us with 
another Tasmanian connection: seals were plentiful near Tasmania, and there developed 
both a vigorous trade in seal hides and a culture of sealers who behaved very much like 
the escaped convicts and bushrangers, continually presenting problems both for the 
Tasmanian government and for the aborigines. 
20. In The Island of Doctor Moreau, the Beast Men are forbidden from eating flesh 
(59), which is reminiscent of a circumstance in the lives of the Tasmanians on Flinders 
Island. Theoretically, at least, the colonial administration was supposed to provide 
adequate rations for the aborigines, but because the rations were poor and their arrival 
was intermittent, the aborigines had to hunt for fresh meat - at least, when they were not 
forbidden to do so, since curtailing hunting activities was one of the punishments meted 
out by Robinson (Ryan 185-6, 189). 
21. In this section of Bon wick's account, we find a poignant statement by one of the 
aborigines: "We had souls in Flinders," she tells Bonwick, "but we have none here" (Last 
of the Tasmanians 276). This statement is an implicit critique ofthe treatment ofthe 
Tasmanians at Oyster Cove. At least on Flinders they were treated as human beings. At 
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Oyster Cove, the Tasmanians were essentially abandoned, left to live on the edge of 
European civilization as beasts. Moreau, too, is concerned with the soul. He says of the 
Beast Men that despite their attempts to imitate European civilization, "I can see through 
it.all, see into their very souls, and see there nothing but the souls of beasts, beasts that 
perish" (79). In the manuscript version he continues, "Montgomery is a fool, & thinks 
that one might persuade & educate them into having real souls" (Doctor Moreau 135). In 
each of these statements, the soul is the mark of the human, and Moreau and Montgomery 
both resemble Robinson in their attempts to create souls, through physical or cultural 
change. Prendick himself says, when he believes that Moreau and Montgomery are 
vivisecting men and intend to vivisect him, "These sickening scoundrels had merely 
intended to keep me back, to fool me with their display of confidence, and presently to 
fall upon me with a fate more horrible than death, with torture, and after torture the most 
hideous degradation it was possible to conceive- to send me off, a lost soul, a beast" (52) 
to join the company of Beast Men. To be a beast is to be a lost soul, or to lose one's soul, 
for Tasmanians as well as the inhabitants of Moreau's island. 
22. Tylor attributes the invention of the hammock, as well as the discovery of cassava, 
"to the natives of the South American and West Indian districts to which these things 
belong" (Origins of Culture 63). His statement appears in the middle of a chapter titled 
"The Development of Culture," in which he argues against the degenerationist position, 
citing numerous examples of implements and inventions that have developed from 
simpler to more complex states. In the following paragraph, he writes, "as experience 
shows us that arts of civilized life are developed through successive stages of 
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improvement, we may assume that the early development of even savage arts came to 
pass in a similar way, and thus, finding various stages of an art among the lower races, we 
may arrange these stages in a series probably representing their actual sequence in 
history" (64). In this chapter Tylor offers evidence, including the hammock, for the 
sociocultural evolutionism that was central to the anthropological paradigm. 
23. Prendick's fall from civilization to beastliness is particularly significant because, 
as Hammond points out, Prendick is "a quintessential Englishman. In his insistence on 
fairness and decency, his cultured background," such as reading Horace on the island, 
"and his upholding of civilized standards of behavior, he is the embodiment of an English 
gentleman." Hammond identifies Prendick as a "surrogate of'civilization'" (39-40). By 
calling into question Prendick's status as a civilized gentleman, Wells is also implicitly 
questioning the hierarchical distinctions between civilized and savage, human and animal, 
that were central to the anthropological paradigm and texts such as Primitive Culture. 
24. The most ironic use of the word "home" occurs when Prendick first goes to the 
village of the Beast Men. The Ape Man who leads him into the village gestures toward 
the rudimentary houses of the Beast Men and says, "Home." Prendick identifies those 
houses as "dens" and describes "a disagreeable odour like that of a monkey's cage ill-
cleaned" (56-7). As Stevenson does in Strange Case of Dr. Jekyll and Mr. Hyde, Wells 
challenges our idea of what constitutes a home. Prendick himself eventually makes a den 
his home, and when he returns to England, it turns out not to be the home he imagined 
but another version of Moreau's island. 
25. De Paolo states that in The Island of Dr. Moreau Wells "replaces the vertical 
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paradigm of Creation with a horizontal one in which man is a being among, rather than 
above, the animals" (12). As a result, "the idea of humanness is no longer the exclusive 
endowment of man. In fact, throughout the novella, either Wells reverses the 
characteristic behavior of man and animals, or he simply does not distinguish between 
these two categories as they pertain to the sixty-seven creatures (including three human 
beings) in the island" (12-3). Prendick's reversion to beastliness is the most prominent 
example of the way in which Wells locates man among the animals, and in the process 
calls into question the difference between those two categories. De Paolo does not 
examine the other reversal I describe: that between the categories of the civilized and 
savage, which are also called into question in the novel. 
26. In "Wells and the Leopard Lady," Brian Aldiss emphasizes that the Martians 
represent a possible evolutionary future for humanity itself: 
Whereas many interpreted evolution as a biological mechanism which had 
carried man to the top of the tree and would justify ruthless economic 
competition, Wells understood Darwin better; indeed, no English writer 
has shown a surer grasp of the scientific challenges of the modem age. 
The War of the Worlds demonstrates that the continuous process of 
evolution was as likely to work against mankind as for. If we continued as 
we were doing, there was no known way in which we could prevent 
ourselves becoming, in effect, Martians. (29) 
27. There is even a reference, once again, to alcohol. As we have seen, in 
contemporary scientific and anthropological literature, alcohol was repeatedly associated 
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with the downfall of savage races once they had encountered the more civilized races that 
were likely to supplant them. 
28. In the nineteenth century, the term was first used for portions of Canada, which 
became a Dominion in 1867. In 1907, Australia and New Zealand were also designated 
Dominions. 
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